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Preface 


One day in May of 1980 in South Fallsburg, I was sitting in my 
room in between programs at the Siddha Yoga Ashram reading 
some science fiction book, when Muktananda came in the room. 
As always, when Swami Muktananda came in the room, every- 
body’s foreheads immediately hit the floor, and that day was no 
exception. Mine was on the floor immediately. The first thing 
Muktananda did in looking around the room while I was on the 
floor was to note there was a book on the bed. He asked me what 
it was. I told him, and he said, “Don't read that; read Kashmir 
Saivism.’' And that began my decades-long interest in the study of 
what is now called Sakta-Saivism. 

One of the great deficiencies that those of us who have an inter- 
est in Saivism have suffered under is the absence of qualified 
scholars who are willing to engage in translation projects. The 
Buddhists are fortunate enough to have living traditions — esoteric 
Saivism lost its last living lineage holder with the passing of 
Swami Lakshman Joo— and a great deal of reserve of both cultural 
and financial capital in the organizations that promote Vajrayana 
Buddhism, and none of this has existed in support of those of us 
who have great interest in esoteric Saivism. Because of that, I have 
caused many different works to become translated. 

This particular project has been going on so long, I can't even 
remember when it started. After Swami Muktananda passed away, 

I began visiting Swami Lakshman Joo in Srinagar. I was never 
really able to stay there long enough to really study with him or to 
consider myself a student of his, but I was and am a great admirer 
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of him. His blending of intellectual development and a uniquely 
human quality of compassion was really extraordinary, and he was 
an extremely beautiful person. Sometime in the early 1990s, how- 
ever, it became too difficult to go to Kashmir, because of the poli- 
tics of the place. Still intent on continuing my reading and study 
of Kashmir Saivism, and having met all the Kashmiri pandits, I 
went to Benares to meet Pandit H.N. Chakravarty. In doing so, I 
also met many of the people associated with him in Benares, such 
as Bettina Baumer and Pandit Kamalakar Mishra, whose work on 
Kashmir Saivism I published more than a decade ago. At the time 
I met Pandit Chakravarty, I requested him to translate the Tan- 
trasara into English, and he agreed. And so we launched on the 
project, and it was a couple of years later that he delivered a manu- 
script which, in fact, was absolutely unreadable. While his knowl- 
edge of Saivism was deep, his English was extremely limited, and 
there was really nothing I could do about the publication of the 
manuscript; it was just impossible. So it languished for years, until 
there was pressure from Chakravarty’s side and from some of his 
friends in Canada for us to do something about the manuscript. 
What eventually came about was that Boris Marjanovic took on 
the project, and it was really his effort to bring a readable English 
translation of the Tantrasarci out that has given renewed life to this 
project and ultimately brought it to the extremely fine state that it 
is in. 

Boris Marjanovic deserves an enormous amount of credit for 
the existence of this manuscript in the quality that it is. I am grate- 
ful to Pandit H.N. Chakravarty and to all of his friends, including 
Bettina Baumer, for her support, and I am especially grateful to 
Boris Marjanovic. 

Swami Che tanci nan da 
January, 2012 



Foreword 


Tantrasdra ( TS ), as its name suggests, is the summary of impor- 
tant notions, principles, doctrines, and practices found in the Tan- 
tras in general and in the Tantrdloka ( TA ) in particular. The TA is 
Abhinavagupta’s most extensive work on the principles of nondual 
Saiva doctrines written in verse, while the TS, which is its sum- 
mary, is significantly shorter and written in prose. 

It was the tradition of some of the ancient pandits belonging 
to different schools of Indian thought to write brief and simpli- 
fied versions of the main principles and doctrines of their schools. 
The purpose of this practice was to provide those interested in the 
subject but unable to devote years of study to Sanskrit grammar 
and logic, deemed prerequisites for the study of any other branch 
of learning, with a simplified and comprehensible overview of the 
main principles of their respective schools. Abhinavagupta and 
his disciple Ksemaraja wholeheartedly embraced this practice. As 
early as the second benedictory verse of the TS, Abhinavagupta 
declares the complexity, vastness, and depth of the topics dis- 
cussed in the TA as the main reason for writing its short version. 

The primary aim of the TS is to make knowledge easily acces- 
sible; thus, Abhinavagupta avoids getting into complex and lengthy 
philosophical arguments and elaboration, and lays out the subject 
matter smoothly and concisely. For us, on the other hand, who 
are attempting to study and to understand this text a millennium 
later, the brevity of the style of the TS presents a significant chal- 
lenge. Furthermore, the Sanskrit used by Abhinavagupta in the TS 
is not easy, and the notions and practices found in it are obscure 
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and sometimes incomprehensible. It is because of these difficulties 
that this text remains inaccessible not only to the general public 
but also to Sanskrit scholars and Indologists whose specialty is 
outside of Tantric studies. However, it should be pointed out here 
that a reader at the time of Abhinavagupta would have experi- 
enced significantly less difficulty in understanding this text than 
we are experiencing today, especially when it comes to ritual prac- 
tices and observances. The reason for this is that the tradition was 
alive and its teaching and practices were widespread and therefore 
understandable to those interested in learning them. 

For example, in Chapter Sixteen, Abhinavagupta speaks of 
the application of the net ( jdlaprayoga ), the procedure by which 
the initiator catches the departed souls during the ritual of ini- 
tiation. There he explains that these departed souls, for one rea- 
son or another, hadn’t received initiation before their death but 
deserved to be initiated because of their service to the teacher 
or some other devout activity. It is the command of Siva, Abhi- 
navagupta further clarifies, that the teacher, through the applica- 
tion of the net, should bring a departed soul to enter the figure 
of ku, a grass that represents a departed devotee, and then per- 
form the initiation procedure. This knowledge, according to Abhi- 
navagupta’s own admission, was transmitted to him orally by his 
teacher Sambhunatha. It is difficult to fully comprehend from the 
available sources what the nature, method, and application of this 
practice were. It seems clear, however, that the power of the deep 
meditation of the teacher was believed to be the deciding factor for 
the success of the entire process. 

As already pointed out, the brevity of the style of the TS pre- 
sents a serious difficulty in understanding this text. Fortunately, 
these doctrines are often discussed at length by the same author 
in his TA as well as in his other works. The translator then is 
required to read the TA along with the TS if intent on grasping 
the meaning and wider context of topics discussed. Thus, the TA 
and the TS complement each other, although on rare occasions the 
translator is fortunate to find additional information or explana- 
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tions in the TS itself that were left out and not elaborated on in the 
TA. This conforms to the style of Abhinavagupa that he adopted 
from his teacher Sambhunatha, which was not to keep knowledge 
completely hidden but also not to reveal it all at one place or in a 
single book. This, of course, is meant to provide necessary prac- 
tice for students as well as to test their devotion to knowledge. 

Finally, Abhinavagupta refers to a number of Tantric and other 
texts that are now lost to us, including the Bhairavakulonni Tan- 
tra, Nityd Tcintra, Paramesvaranuttara Tantra, Tantrasadbhdva 
Tantra, Yogasamcdra, and other texts which have clearly influ- 
enced his thought. Fortunately, in recent years some of these texts, 
such as Tantrasadbhdva Tantra, were edited and made available to 
scholars. 

My association with Pandit Chakravarty goes back to 1997. At 
that time I lived in Varanasi with the intention of reading Sanskrit 
texts with Prof. Shri Narayana Mishra. Shri Narayana Mishra was 
the first and the most important of my teachers during the time I 
worked on my Ph.D. thesis and other projects. It is because of his 
selfless teaching style that I learned how to read and understand 
sdstric texts. 

As I was primarily interested in Kashmiri Saiva philosophy 
and practices, I began to visit the home of Pandit Chakravarty, a 
renowned Tantric scholar with profound understanding of Kash- 
miri Saivism. His recognition as a scholar was derived from his 
lifelong study of Sanskrit and its philosophy, but more than that, 
his recognition came from his close association with Mahamaho- 
padhyaya Gopinath Kaviraj. During one of many conversations 
that we had, I found out that in addition to already publishing his 
translation of the TS in Hindi, he had also completed the Eng- 
lish translation of the same text. Furthermore, he told me that he 
had submitted the manuscript for publication to Rudra Press many 
years ago. However, for reasons unknown to him, the publication 
of his work had never taken place. It was only several years later 
when I met Sharon Ward, the head of Rudra Press at that time, 
that I learned the reason: She explained to me that they felt that 
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the translation was in need of a good editor, which, because of the 
complexity of the text, they were unable to provide. It was then 
that she suggested that I work together with Pandit Chakravarty 
and help him put the translation of the TS into English that would 
be understandable to a wider audience. 

When we began to work together in the summer of 2004, I soon 
discovered that the problem with Pandit Chakravarty ’s English 
translation was not the lack of knowledge of the English language 
on his part but his desire and insistence on literal translations. 
Thus, his English translation preserved the syntax of Sanskrit sen- 
tences, which, combined with the obscurity of the text, resulted 
in English sentences that were incomprehensible. We spent the 
next two years going carefully through the text sentence by sen- 
tence. In addition to helping him to express the Sanskrit text in 
simple and easily understandable English sentences I have written 
explanatory note for Chapters Twelve through Twenty-Two as well 
as several notes for Chapter Nine. 

Generally speaking, the problem with reading translations ot 
Sanskrit philosophical texts is that a reader is usually unfamil- 
iar with the style and technical terminology used by the ancient 
Sanskrit authors. Sanskrit philosophical literature is specialized 
literature, the understanding of which requires training. Thus, the 
readers of this translation might find it difficult to grasp the mean- 
ing of some parts of this text. In order to overcome this problem. 
Pandit Chakravarty conveniently summarized each chapter of TS 
and included it in his Introduction. I strongly recommend that any- 
one who makes the effort to study this text in depth first carefully 
read his Introduction. 

Boris Marjanovic 
Los Angeles 
December 18, 2011 



Introduction 


Chapter One 

The Tantrasdra begins by stating that perfect knowledge ( purna - 
prathd) is the cause of liberation. It is the revelation of Siva-nature 
in one’s own Self. Siva, who by His power of freedom ( svdtantrya 
sakti ) appears to be limited in knowledge and action, removes all 
veils by the same power. As a result of this, He shines in His pris- 
tine, self-refulgent, pure consciousness. On the dawn of supreme 
knowledge of the nature of light ( prakdsa ), marked by reflective 
self-knowledge ( vimarsa ), everything shines nondifferently in the 
mirror of consciousness. While describing the nature of moksa, 
Abhinavagupta writes in the Paramdrtha-sdra that there is no 
separate region of it, nor is one to proceed toward it, but it is to 
be realized by piercing the knots of ignorance by virtue of the 
full development of one’s own power of freedom. However, moksa 
should not be taken as the effect of knowledge {jndna) and the lat- 
ter the cause of it, but as the manifestation of the real nature of the 
Self {at man). 

According to this Savadvaya system, ignorance is accepted as 
the cause of samsdra, yet the nature of ajndna is known as dnava 
mala, a limitation innate in the individual. It originates from the 
absolute freedom of the Lord. The dnavamala operates in the indi- 
vidual soul in two ways: (i) the loss to consciousness of its free- 
dom, and (ii) the sense of agency without hodha. This limitation of 
jndna and kriyd is known as spiritual ( paurusa ) and intellectual/ 
scriptural ( baucldha ) ignorance {ajndna). 

Ignorance, known as hauddha ajndna, is of the nature of inde- 
termination {aniscayasvabhdvam) and determination of contradic- 
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tory nature ( viparitaniscaya ). Because of the presence of the first, 
the individual soul in bondage fails to definitely know the real 
nature of the Self, and because of the second one, experiences 
and feels himself to be the experiencing subject of what is really 
non-self, such as: body, intellect, prana, etc. Paurusa ajnana , 
characterized by limited knowledge brought into existence by 
anavamala, is considered by Abhinavagupta and his tradition to 
be the cause of worldly existence. 

Paurusa ajnana can be removed by initiation ( diksa ), but a 
person cannot avail himself of it while the impurity known as 
bauddha ajnana lying in his intellect remains. This is because 
initiation is necessarily preceded by the firm conviction regard- 
ing right knowledge of the things to be avoided, and right knowl- 
edge of the things to be accepted ( heyopadeyaniscaya ). Right 
knowledge can only be obtained from the sacred literature ( s'astra ) 
taught by Paramesvara. He is the highest authority and origin of 
all sacred literatures. These revealed texts are the givers of release 
to the souls in bondage. The number of the revealed texts known 
as agamas are ten, eighteen, and sixty-four. For Abhinavagupta, 
the essence of them is the Trika system, and the most important of 
them is the Malinmjaya Tantra. 

Abhinavagupta writes that he will give an exposition of the 
Malinmjaya, for he argues that unless the real nature of things 
is determined, one will be unable to attain liberation. It is pure 
nowledge alone that possesses the quality of bestowing release. 

The highest principle, which is of the nature of light, is Siva. 
e , the most desirable of all, is one’s own unique nature (sva- 
bhava). Light ( prakasa ) is pure consciousness, which is the very 
life of everything; though shining in all, it shines as blue and jar 
distinctly, separate from each other. This notion of separateness, 
the knowledge of duality, is considered to be ajnana, but pure 
consciousness ( caitanya ) is really knowledge (Jnana ). It is uni- 
versal ( sarvasamcinya ). It is present everywhere, and possesses 
absolute freedom of wisdom and activity ( jndnakriyavan ). The 
non-shining of this universal light to the person who is limited is 
the primary ignorance of the Self. 



INTRODUCTION 3 


The light of which we have spoken above is independent. Its 
independence means that it depends on nothing. It is all-encom- 
passing, eternal, has the nature of assuming all forms, and at the 
same time it is without any form ( sarvdkaranirakara svdbhdva). 
Its absolute freedom is the “power of bliss” ( ancinda sakti ), the 
relish of one’s own bliss {ancinda) is icchci sakti , its self-reflective 
light is jhdnasakti, its unifying relation with all is kriydsakti. 

Siva, though associated with all His principal saktis, always 
remains free from limitations and rests in His blissful nature. 
When, by His absolute freedom of will, He manifests Himself as 
limited. He is then known as the bonded soul or limited know- 
ing subject (anu). Then, as a result of self-recognition, He again 
shines as Siva, marked by absolute freedom and unlimited light. 
By virtue of His absolute freedom, He either shines without any 
means ( anupdya ) or sometimes with means {updya). These updyas, 
the ways of absorption of the individual consciousness into the 
divine, may be of the nature of icchci, jndna, or kriyd. These 
icchci, jndna, and kriyd are the saktis of Siva. When a yogin 
is able to grasp any of them, it becomes easy for him to attain 
Siva. As the means (updya) are three, so the forms of absorption 
(, samdvesa ) are also three; hence they are known as sdmbhava, 
s'dkta, and dnava samdves'as. 

This, in short, is the summary of the first chapter of the Tan- 
trasdra. 


Chapter Two 

The second chapter begins with a brief presentation of anupdya. 
Anupdya is not counted under any updya on account of its subtlety, 
and even more, because the person on whom the most intense 
descent of grace ( saktipdta ) has fallen does not have any need for 
internal or external help in order to realize his identity with Siva. 
The word of the teacher, heard only once, places him on the tran- 
scendent path ( anuttarapatha ), the stable ground of the blissful 
nature of Sakti, upon which he at once realizes the self-manifest 
Lord as his own very Self. 
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Siva is eternal; therefore there is no possibility of realizing 
Him by any means {updya). As He is self-manifest, the means can- 
not add anything to Him. If it is said that some means would assist 
in the removal of the veils, then this is untenable, for there is no 
u timate existence of any of the veils. In the same way, the ques- 
tion of the merger of the one into the other cannot stand , for there 

abl^ C t0ta ^ a ^ sence two separate entities. This chain of reason- 
arguments causes a firm conviction to manifest in the aspi- 
rant. As a result of this conviction, he realizes that the Absolute, 

“I arn 1 H SS,,0 ^^ SS ’ * S s ^ n ^ e Truth, and that Siva is the universal 
e m whom everything shines inseparably in the mirror of 
in h 10USness ‘ Thus, when firmly contemplated, he finds himself 
In^h^ 011 ’ in oneness, with the divine. 
safe e T Qn traloka, Jayaratha comments that in the sdmbhava, 
arise h^^ ^ f,lava u PPy as > there is a possibility that duality may 
for ecause °f the functioning of icchd, jhdna, and kriyd saktis; 
Presence ^ lCC ^ becomes externally inclined because of the 
the other SOmet ^ n g desirable ( esaniya ) in the core of icchd. On 
s'cikti ![' hand ’ ln anupdya, because of the functioning of dnonda 
°f an , 1C ls sa id to be Brahman Himself, there is not even a tint 
{ Pdya existing as separate from it. 


The 


Chapter Three 


ls without^ 011 ^ COnstructs ( vikalpa ). It is Siva, the absolute. It 
passes p P arts ’ the integral whole of infinite light that 


encom- 


1 ue citmari has u 

from all , characteristics of light and freedom, and is free 
h 

not reachT ^^ 0 ^""' 1 * 16 s ‘ n ^ e rea l m °f light where thought does 
contracted Although an ordinary soul, in its 
( malas ) ' State as a result of the influence of the three impurities 
and fail ^ n0t ^^^ erent from that light, it is unable to conceive this, 
desce d* t0 Iea *’ ze i ts identity with that light. As soon as grace 
sudden fi° n ^ CVen a ^ U * e ’ * le begins to realize the truth, and by a 
tion of aS ^ ' S a ^ e t0 P erce i ve that light without the interven- 
any upayci. This perception is direct and immediate. 
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In this perception of light there is no separate entity to be 
reflected upon. It is of the nature of self-reflection and has the 
characteristic of vibration. Here the yogin resorts to iccha s'akti as 
a means for realizing his identity with that light. 

The absolute freedom of the Lord ( svdtantrya s'akti), men- 
tioned above, causes the images of entities ( bhdvas ) to manifest in 
the clear mirror of pure consciousness. The bhdvas cannot shine 
by themselves; they shine in the void of consciousness as reflec- 
tions. For this reason, the Lord is said to be immanent. As this 
s'akti is sentient, not inert, so too is its amars'a or cognition; that is, 
her self-reflection continues ceaselessly. Her self-reflective nature 
is known as pardndda, which in the dgatna literature is repre- 
sented as a goddess called pardvdk, the Supreme Sound. 

Speech ( vdk ) is s'akti and is not different from reflective aware- 
ness ( vimarsa ). The s'aktis which extend and assume the form of 
the universe are chiefly three: anuttara, iccha, and unmesa. Basi- 
cally, they are nothing but the nature of reflection ( pardmars'a ), 
assuming the syllabic form of the letters, such as: “w.” It 

is from them that all the s'aktis originate. The fifty syllables of 
the Sanskrit alphabet come broadly under two groups: the sixteen 
letters from a to visarga are known as vowels, and the rest, from 
ka to ha, are consonants. The vowels are the seeds ( bijas ) and the 
consonants are the receptacles (yonis) for receiving the seeds. 

Primarily, the Lord who is anuttara becomes ananda, which 
is the self-reflection of universal consciousness ( cit ). As cit in 
its slight vibration becomes intent on externality, it is known as 
ananda. Similarly, iccha becomes is ana when it rests in iccha. In 
the same way, urmi is the reflective unmesa. As syllables, these 
three are indicated by From u onward, kriyd s'akti 

begins to function. The former three pardmarsas have the charac- 
teristics of prakds'a. Hence, they are of the nature of the sun, and 
the latter pardmarsas, the long vowels are of the 

nature of soma or moon, with the characteristic of rest. 

When iccha and is ana become inclined toward activity, or, in 
other words, when activity enters them, disturbance sets in, which 
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causes a break within that tranquility. Then iccha and isano are 
known as isyamana. In one, the light is predominant, while the 
other is of the nature of rest. They are known as ‘V, ” ” “// 

/. They are the only semivowels, and are unlike the consonant 
sounds of ra and la; therefore they are not considered consonants 
as such. Since they retain both the vowel and consonant sounds, 
they are considered to be neuter. 


The creative movement which proceeds to flow from anuttara 
gives rise to different syllables. The impelling force of kriyd sakti 
germinates after giving rise to the varnas like “e,” “<7/,” “0, ” and 
ail ‘ Af ter that, the inward movement begins to operate. As a 
result of this, the resultants are then put to rest in anuttara. It is to 
e noted here that this anuttara is different from anuttara known 
as a ^ ra > the supreme Bhairava. It manifests as am, which is pure 
consciousness in essence. From that anuttara, visarga unfolds. 

Visarga, better known as visarga sakti, is the creative force 
w teh manifests herself as the universe. She remains inseparably 
verse^ ^ Absolute before the rise of agitation in it. The uni- 
ty ' 3 f We See ^ man ifestation of light as indicated objects 

of*th' aiK * ^ tUFn ’ re flection of that light stands for each 
c indicative sounds as represented by “a,” etc. The 
^ani estation that occurs in this twofold way (vcicya and vdcaka ) 
su I- 0 Fea man ifestation of vak, the supreme speech. The 

gives™ 6, n ° Wn as a kula, is possessed of power {sakti) which 
retainer/ 0 un * verse - This power is called kauliki sakti. She 
bee nS f ^ n ^ verse w ^hin herself in a very subtle form, but 
These^ ° * ^ cre ative impulse expands herself in three stages, 
h l ^ ta ^ s °f cre ation are internal but are projected externally 
e °r y means of His visarga sakti. Creation, as known to 
us, is pre ominantly of the nature of difference or duality ( bheda ); 
is is t e gross form of creation. In the language of the dga- 
it is known as anava visarga, creation on the objective level, 
e creation in which difference and nondifference (bheda bheda) 
s me is called seikta visarga; this is the subtle form of creation. 

e creation of nondual nature is known as sdmbhava visarea the 
subtlest of all creations. 
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Anava visarga shines externally in a gross form. The entire 
creation consists of the instrument of knowledge and the object 
ot knowledge ( pramdna and prameya), and knowledge with its 
limited nature shines as mutually different and also different from 
the Self. In sdkta visarga, however, the universe shines in a dual- 
nondual relation. In anava visarga, difference is predominant. It 
is of the characteristic of ha, while in sdkta visarga, all that is 
experienced (seen, heard, touched, etc.) by the self is obliterated. 
The universe becomes perfectly intent on pure consciousness. It is 
the awakening of citta toward cit. Citta, though cit by nature, in 
its empirical consciousness becomes the experiencing subject, and 
in its view all objects shine as different from it. This occurs due 
to the subject-object relationship. Because of this relationship, the 
universe shines with a variety of objects. At this stage, cit, the 
experiencing subject of the world-picture, descends down to the 
level of citta by imposing upon itself the limitations of objects. 

In sdkta visarga, citta is not shining as the subject and its 
objects with their mutual differences, but rather, it is shining as 
one with consciousness. In the former case, the resting and ter- 
minating of citta is in objects having limitations, while here it 
is submerging all sorts of limitations into all-inclusive pure con- 
sciousness. For this reason, it is known as citta sambodha, the 
awakening of citta; that is, in this stage, citta becomes intent on 
offering itself in the partless nature of Siva, who is characterized 
as integral Light. 

In sdmbhava visarga, however, there shines neither difference 
nor non-difference; even the universe is absent there; moreover, 
not even the slightest trace of citta is perceptible. It shines as uni- 
versal consciousness (c/7), free from all limitations, and remains 
completely refulgent in its perfection. This is the highest visarga, 
characterized by dnanda. 

The person who has realized his identity with that light experi- 
ences that everything from the earth to Siva shines in the mirror 
of consciousness. The very nature of sdmbhavopdya is this kind 
of comprehension. Abhinavagupta has presented this idea in the 
Tantrdloka in this way: Bhairava, the clear void of consciousness, 
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creates the picture of the universe in Himself. He manifests it and 
experiences: “I am the universe.” Thus, He assumes an immanent 
nature; this is His function of creation. Then, He maintains the 
six-fold paths and experiences them as being reflected in Himself. 
Thus, He is the one who manifests maintenance. Lastly, the entire 
universe is withdrawn and dissolved into the flame of al 1-consum- 
ing fire; this is His function of dissolution. 

The person who is able to realize the partless one as the 
Sln gle, integral unity of consciousness in which these three 
functions— creation, maintenance, and dissolution — have their rise 
and rest, is absorbed in the supreme by means of sambhavopdya. 


Chapter Four 

Th h * 

e ighest end for human beings is to attain the very nature of 
aramasiva, who is ever free from determinacy or “thought con- 
structs ( vikalpa ). One is able to rid oneself of thought constructs 
means of pure reasoning ( sattarka ), by listening to holy texts 
teache ^ ^ ° mas> anc ^ by following the teachings of a spiritual 
the 61 P ract * ce , °f contemplating or viewing everything as 
abov SSem ^ rea ^y (Siva) is the means by which one is able to rise 
trasdra^^^ constr ucts ( asuddha-vikalpas ). The Tan- 

Th States ^ at one considers oneself bound because of vikal- 
the cau. e Wr ° n ^ conce Ption of one’s true nature as body, etc., is 
o Dnn ^y Se munc ^ ane existence; however, when a vikalpa of the 
it disne^ n L tUre ^ ure "bought construct” ( suddha-vikalpa ) is born, 
Hoht r* l l 6 Wron § kind of thought construct, places one on the 
Th 3 u ^ ena ^ es one to attain the highest good. 

° U f d^ 11 - 6 ^ught constructs are of no avail in revealing the 
ure o aramasiva, the supreme reality, for it is everywhere 
an in every way ever luminous, it is the considered opinion of 
* * au ‘ or ^ lat P ure vikalpas remove the sense of duality from the 
e . he sense of duality is not something positive, but is only 
ignorance (akhyati) of one’s essential nature. This sense of duality 
is removed by pure thought constructs (suddha-vikalpa ) . 

Pure knowledge ( suddhavidya ) leads to sattarka, or pure rea- 
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soning. One should bear in mind that sattarka is distinct from the 
form of gross reasoning as understood in the Nyaya system, for 
it is said that sattarka arises by itself in a person whom s'akti has 
keenly touched. This tarka leads to the continuity of ideas similar 
to suddha-vikalpa. It is stated in the Tantrasdra: The supreme 
reality is unlimited by nature and consists of an undivided singu- 
larity of consciousness. It transcends all the principles of limited 
nature which terminate in Siva. This renders stability to all and is 
the vitality of universe. Through it the universe “throbs” with life, 
and that is “I” ( aham ). 

The continuous practice of sattarka regarding the nature of 
reality brings about the purity of “thought constructs.” The high- 
est excellence of sattarka terminates in bhdvand , by which one is 
able to make manifest as distinct even the most indistinct. 

In some, sattarka may arise by itself, without the need tor 
recourse to any spiritual guide or the reading of holy texts. When 
it is enlivened in a person, he is considered to have been initiated 
by the luminous goddesses of his own consciousness ( samviddevis ), 
the deities personifying consciousness itself. 

However, the person on whom the grace of the Lord has 
descended less keenly should be initiated by the spiritual teacher, 
after which he is able to secure the right of listening to dgamas, 
which by their proper understanding help one to become free from 
doubts. Afterwards, the truth that is contained in the dgama gives 
rise to sattarka in him. 

Sattarka is the light of “pure knowledge” ( suddhavidyd ). It is 
considered to be the most excellent and direct limb of yoga. It is 
stated in the Tantrasdra that yoga is also a kind of vikalpa, but 
that it is characterized by intensive awareness (anusandhdndttnd) 
regarding essential reality. For the purpose of keeping the essen- 
tial reality ever luminous in his view, the yogin takes recourse to 
this form of vikalpa for the maturity of his awareness. 

Paramesvara is by nature pure consciousness and is ever full. 
His fullness is His Sakti, the Divine I-consciousness. By the grace 
of suddhavidyd , one has recourse to cit sakti, which finally leads 
the aspirant to Sambhu, the Lord. 
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Chapter Five 

When a thought construct ( vikalpa ) cannot become pure by itself 
and one has to depend on other means for its purification, the 
aspirant is decidedly staying in the lower stage of spiritual devel- 
opment; in other words, in him saktipdtci has occurred to a lesser 
degree. Therefore, for the purification of vikalpas, and because he 
is limited himself, he resorts to means that are also limited. Hence, 
the individual takes up practices of the intellect ( buddhi ), vital 
energy {prana), or the body itself for this purpose. 

Among these kinds of aspirants, those more advanced proceed 
on the path of meditation (dhydna). The Tantrasdrci gives a brief 
account of how this contemplative meditation is to be performed. 
Though it is called dhydna, it is quite distinct from the dhydnas 
°und in various holy texts, especially those in which the aspirant 
lm agines his desired deity as having a face and limbs. 

The Tantrasdra describes dhydna in the following manner: I n 
e core of his conscious heart, the aspirant meditates upon the 
^ -luminous essential reality, which abides in all. This medita- 
s 'on is to be performed in such a way that the three— namely, the 
fir Ject , instrument of knowledge, and the object, representing 
and h he SUn ’ and the m00n ’ respectively-have coalesced together 
itati eC ° me the uni ty °f a single mass of consciousness. This med- 
tities n ^ t0 bC continued as long as they have their separate iden- 
g rea S - L Untl ! lhey sh ine as one light and blaze up as the fire of the 

twelve Kl- fire is t0 be meditated u P on as surrounded b y 

fire Th ° r These Kalis are none but the f ,ames of the wbeel of 
lets Su h irS Should be thought of as emitting rays through out- 

senses 0 Th the Which take their reSt ° n the object of external 
creat’ ^ ° b ^ Ct ‘ S t0 be thought of as being nourished by the 
ive energy of the moon, then it is maintained and made mani- 
est y the sun, and finally it is dissolved by the energy of fire so 
a |‘ t , may be tirawn inside and made transcendent (anuttara). 

en this type of dhydna is continuously performed, the aspi- 
rant quickly realizes that every object and idea is nothing but the 
essence of pure consciousness. He further realizes that creation 
an ot er functions are essentially the play of the Lord. 
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After dhydna, the text gives a description of uccara. The 
upward movement of prana is commonly known as uccara; how- 
ever, uccara has the characteristics of spanda, which is the very 
soul of it. 

Prana is of two kinds, one general ( sdmdnya ) and the other 
specific ( visesa ). In the former, difference of any sort is totally 
absent, while in the latter, because of distinct activities, the same 
prana shows itself in five forms, known as prana, apdna, samdna, 
udclna, and vydina. It is quite evident that these five have their 
base in the general prana. 

Because of the vibrating movement of prana, inarticulate 
sound, known as the “unstruck” sound (anahatanada), becomes 
manifest. It sounds continuously, without any break, in the heart 
of every living being. This nada is associated with two bijas, 
namely srstibija ( sa ) and samhdrabija {ha). 

The activity of prana functions without any conscious effort on 
the part of the living being. Usually prana moves along the chan- 
nels of ida and pingala. The middle path remains blocked for the 
ordinary human being. When, by the grace of the spiritual teacher, 
the middle path opens up, then the aspirant’s journey toward the 
supreme begins. 

The aspirant realizes that the movement of prcina is associated 
with Sakti. It is she who, in the form of hanisa, is moving forward 
and is the real mover of prana. At that time, the aspirant realizes 
that she sets the two bijas nourished in the two places of their 
origin, namely, the heart (hrdaya) and dvddasdnta, the top of the 
head. Upon this realization, the yogin feels that the prana, before 
its rise, takes rest in the void of the heart; then, by its externaliza- 
tion as apdna, the external objects not only shine forth but also get 
nourished by apdna, the moon. The yogin then experiences the 
all-pervasive nature of prana. On account of specific activities of 
prana in various parts of the body, the yogin experiences various 
kinds of delights according to his aptitude in causing the prana to 
rest in these spots. These delights (dnanda) are named nirananda 
and others. They are six in number. 

By the experience of these delights in different parts of the 
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body, he finally realizes that the : highest ^ rea j izes the 
where other than the body and prana- , bliss ( jagadcinanda ), 
highest form of delight, known as univ all directions and 

in which there is no limitation, for it s i rema i n s. It expresses 

where ever-shining consciousness a oil and the known 

itself as the knower, the means o n divine joy of absolute sov- 
objects. It expands by the nectar of t ^ tem plation. 
ereignty, in which there is no need or apana are two tac- 

it should be noted here also that ^ ra ^ ution an d creation, while 
tors which perform the functions of disso inner visuvat, the 

samana balances the two pulls of energy to flow along the 

void. Then udana, the upper current, ® come s vyana, the all- 
middle path. Finally, the vital energy t heir end. 
pervading one in which all limitations h ^ gerva tion of two bljas 
The yogin, by means of his close ^ ree from impurities, 
mentioned above, should make his vika ^ ter j n g the place of rest 
Then, according to his proficiency °f en ^ e first experiences the 
in different parts of the body ( yisrdnti ), ^ ^ udbhava, kampa, 

delights (anandas) mentioned above, f°"° diey are experienced 
nidrai, and ghiirni. The bodily centers w i e ^ an d dvadasdnta . 
known as muladhdra, kanda, ^^’^undalini , is the pi 
1 o S urd rv - s of the charac 

l Wa ^itspanda). 
istic of "vibration of consciousness” (sap ^ over t 


some 


are 


ace 


where the difference of Sakti and Siva 

c of "vibration of consciousness” ( saP lvlL . x ever present, but it 
The inarticulate sound (anahatandda) ^ Q f prana, which gives 

becomes manifest by the rhythmic movemen^ borne j n m i nd that 

rise to varna, or syllabic sound. It shou ^ ^ cause of syllables, 
this ndda is not properly called varna, as ll a ( sa and ha) are the 
sippH mantras (hiias\ W nn«/n ac CKC ti and sat hritanada becomes 


Seed mantras (bljas) known as srsti and saM anCl patandda becomes 
two chief syllables in association with v/h ,c ^. s in them so that 
manifest. Therefore, the yogin tries to H x bearing the ndda by 
he may get the touch of ndda. He P raC V a vowel or not ending in 
uttering different syllables either ending 111 a p the varnas, latent 
any vowel, for he knows that ndda abides ^ the ever-sounding 
in an undivided form. Even by calling ^gciousness. 
ndda he experiences identity with pure c 
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Chapter Six 

Chapter Six describes the method for the realization of essen- 
tial reality by external means. In the preceding chapter, Abhi- 
navagupta describes dnavopdya, which helps the aspirant attain 
absorption into the divine Self through the means of nccara, 
dhydna, varna, and karana. The present section discusses how 
a yogin adopts prdnavdyu as the means for attaining his or her 
desired goal. 

From this chapter onward, whatever is described up to Chap- 
ter Twelve comes under the “formation of the place” ( sthdnapra - 
kalpana). The locations are three: the vital energy, the body, and 
other external objects. 

The six paths ( adhvas ) are immense. They have their base in 
general prdnci, while the adhva known as time ( kdla ) has its base 
in a specific prana. 

The objects shine in two ways, either with sequence or with- 
out any sequence. The act of confining anything within limits 
(. kalana ) is the function of time (kdla). Although pure conscious- 
ness is free from all limiting adjuncts, the universe in the form 
of the knower and the known is made manifest by its freedom of 
will. As a result, they shine forth with their distinctive and limited 
character. The agency of the delimiting power of consciousness is 
known as kdla sakti, which is power in the form of time. However, 
before the apparent externalization of objects, sequence and non- 
sequence remain latent in its pure nature. The entire universe not 
only remains inseparably one with the light ( prakdsa ), but in order 
to show itself as limited, prakdsa at first negates the universe 
and experiences “I am transcending the universe.” Thus, the void 
( sunya ) transcending everything is known as sunya pramdtd, the 
knowing subject of the void. 

Because of its association with impurity (dnava mala), the 
knowing subject of the void ( sunya pramdtd) becomes externally 
inclined, and the universe that was previously rejected or negated 
is now thought of as the most desirable object. Then a vibrating 
upsurge occurs in it, which shows itself as prana. 
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Prana is the first expansion of consciousness. It shows itself as 
spanda, the very nature of self-reflection. For this reason, prcina 
is said to be predominantly of the nature of the power of activity 
(kriyd sakti). Therefore, though it is inert ( jada ), it is primarily of 
the nature of consciousness. For this reason, by resorting to prana, 
the aspirant is able to attain the supreme reality. 

Prana is the very life of every living being. It is always on the 
move. Because of its activities in different locations of the body, 
the universal prana is known as prana, apdna, sanidna, uddna, 
and vydna. Of these five, prana and apdna function as the activity 
of inhaling and exhaling. The incoming movement of the breath 
starts from the heart and ends “twelve fingers above one’s head,” 
known as dvadasdnta, while the outgoing movement of the breath 
starts from dvadasdnta and ends at the heart. This movement con- 
tinues and goes on functioning 21,600 times in a single day. 

Prana is the manifest form of sakti, and all the six adhvas 
—namely, varna, mantra, and pada on the one hand, and kald, tat- 
tva > and bhuvana on the other— have their respective locations in 
u - 11 is t0 be noted here that adhvas are generally known as paths 
which lead the aspirant in a sequence to the supreme. In the end, 
however, for the one in whom the right view of nonduality has 
developed, these adhvas become absorbed in I-consciousness. For 
this reason, adhvas are not simply paths but are also something 

that is absorbed. 

Hence the yogin makes an effort to realize the supreme real- 
ity by resorting to prana, and thus puts an end to the mutations 
caused by the impelling force of time. 

Hy its nature prana is constantly vibrating. This vibration 
arises spontaneously in the location of kanda (bulb) below the 
generative organ. The spontaneous movement of prana bestows 
little spiritual result in comparison with the movement of the vital 
energy that is caused by the conscious effort of the yogin. Hence, 
by his deliberate effort in association with jyestha sakti, the yogin 
tries to impel his prana from the center of the heart along the 
path upward so that it may reach the dvadasdnta, twelve fingers 
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above one’s head. After letting it rest there, it is made to move 
again toward the heart. This ingoing and outgoing process is sim- 
ply known as inhaling and exhaling, but to the yogin it means 
something else. In the primary stage, the yogin with keen observa- 
tion watches each movement of prana rising in the heart, proceed- 
ing upward and coming back into the heart again. He divides the 
whole course of prana into sixteen divisions. Each of these sixteen 
divisions is known as tuti, representing a day. Similarly, the exha- 
lation represents a night. When the yogin becomes sufficiently 
proficient, he then takes each movement of prana and apdna to 
represent a month. 

The course along which prana and apdna move measures 
thirty-six digits ( ahguli ). The yogin assumes that the hour, the 
tit hi, and other long and short units of time get their rise in prana. 
It should be noted here that kriydi sakti, which operates externally 
as kdla sakti in prana, is without any definite form. For this rea- 
son, whatever shines in prana as measures of very small amounts 
of time, such as ksana, lava, and so forth, may shine as a year or 
more than several years. Not only do they shine and rise in it, but 
they also terminate in the highest equilibrium. 

When prana runs the course of two and one-quarter digits, the 
duration is known as a tuti. Four of such tut is make a prahara, 
while half of a tuti is known as gap ( sandhyd ). The exhaling and 
the inhaling represent the day and the night. 

In the same way, the yogin also conceives that a month, consist- 
ing of thirty lunar days ( tithis ) with broad divisions of two fort- 
nights, rises in prana. All the tithis from the first day of the lunar 
fortnight ( pratipad ) to the night of new moon ( amdvdsya ), and 
then again from pratipad to the full moon day ( purnimd ), lie along 
the course of the inhaling and exhaling movement of prana and 
apdna. The sixteenth tit hi, consisting of half a tuti at the start and 
another half at the final resting place, is considered to be the san- 
dhyd, the meeting point of the day and the night. These two halves 
of tutis are free from the influence of time, and for this reason 
sandhyds are considered to be very auspicious. Similarly, during 



16 TANTRASARA 


the dark fortnight, the moon or the apdna offers its digits {kala) 
one by one to prana, the sun, and the final one is offered near 
the dvadasdnta at the fifteenth tuti, after which the moon itself 
gets dissolved into the sun. This is known as amdvdsya, when the 
moon remains latent in the kala known as ama. When the span of 
one half of the tuti occupied by amdvdsya gets into the portion of 
pratipad, the duration of the tithi is cut short and therefore a solar 
eclipse occurs. The eclipse obliterates the difference of the know- 
ing subject ( pramdtd ), the instrument of knowledge ( pramdna ), 
and the objects known ( prameya ). Therefore, the occasion is con- 
sidered to be auspicious because it bestows otherworldly results. 

Similarly, a year is supposed to get its rise in a single move- 
ment of prana. For this reason, the entire course of the movement 
of prana and apdna corresponds with uttardyana (the progress 
of the sun to the north) and daksinayana (the progress of the sun 
to the south). In this case, the tithi s occupy only one-fifth of a 
digit and the “sun’s passage from one sign of the zodiac ( rdsi ) to 
another ( samkranti ) occurs every six digits. 

For the purpose of minimizing the influence of time, the yogin 
r er strives to get twelve years to rise in a single movement of 
prana and apdna. He locates sixty tithis in a digit, and the passage 
o one rdsi to another is supposed to be the duration of a year. In 
t is way, he is able to observe the duration of twelve years in the 
sin movemen t of prana and apdna. 

1 e Prana, time is thought to arise in apdna. It arises in the 
leart and goes down to mulddhdra. Just as Brahma and others are 
supposed to be the causal deities residing in different locations, 
namely, in the heart and other places as mentioned above, in the 
same way, they are said to have their locations in the heart and 
other places down to kanda, etc. The yogin meditates upon the dei- 
ties as the causal agents of the stages of childhood, youth, old age, 
death, rebirth, and liberation of the embodied soul. From Brahma 
to Anasrita, these six are considered to be the cause of different 
states through which a living being must pass. As they give rise 
to these stages of life, in the beginning they are accepted by the 
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yogin, but are ultimately rejected by him. To him, the most accept- 
able object is the supreme Goddess, the seventh, called unmand. 
Once the aspirant is united with unmand, it is possible for him to 
reach beyond these states. 

The movement of apdna ends in the dvddasdnta, otherwise 
known as the yoginivaktra . If the yogin is able to find rest there, the 
distinctions of the upper and the lower will be put to rest forever. 

This method is followed similarly in samdna. Samdna arises in 
the navel, flows along the 72,000 nddis of the body, and becomes 
manifest in the heart. It flows along the ten principal nddis: idd, 
pingald, susumnd, gandhari, hastijihva, alambusa, pusa, kuhu, 
and samkhini; but of these, the first three are the most important. 
The heart is like a lotus with eight petals pointing to eight direc- 
tions. Because of its association with eight directions, it imitates 
the activities of the Lord of directions, and appears to be cruel 
or placid. It is known as samdna because it remains uniformly in 
the body. Just as an equinox ( visuvat ) occurs in prana, similarly, 
the yogin ascertains five passages (, samkrantis ) and two equinoxes 
( visuvats ) during one day. They also occur during the night in the 
same way. It is well known that visuvats are the equinoxes, when 
the day and night are of equal duration. This time is considered to 
be very auspicious. 

The movement of uddna proceeds from the heart up to the 
dvddasdnta, a center of prana twelve fingers above the head. The 
yogin tries to watch the entire measure of time from one tuti to 
sixty years in the single movement of uddna. It is thought to have 
the characteristic of vibration ( spandarupa ). Vydna is all-perva- 
sive by nature, and so it is free from sequence; still, time arises 
there in the form of a subtle vibration. 

The subtle forms of the vowels of the Sanskrit alphabet 
(varnas) arise without any effort, but in their gross forms, the 
varnas rise through personal effort. The syllables are of three 
kinds: transcendent, subtle, and gross. The transcendent are of 
two kinds: pardtama is the highest form that preserves a distinc- 
tion among the vowels, while nada is an uncreated sound, hence 
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it is known as andhata, a sound that resounds ceaselessly without 
beginning or end. It is united with all the syllables as their source, 
and in this sense is the supreme transcendent form of sound with- 
out distinctions. 


Chapter Seven 

In the seventh chapter, the text presents desadhva, the path of 
space. It consists of objects of multifarious forms made manifest 
by the Lord by means of His power of activity. The form of any of 
these objects, such as house, courtyard, market, temple, garden, 
°r forest, which are different from one another, shines to a limited 
subject only as being mutually distinct from one another, and also 
from the subject himself. To the Lord, who is perfect and there- 
fore free from all limitations, all subjects and objects shine as his 
ver y Se lf- In reality, these forms have their substratum in pure 
consciousness, and so they shine nondifferently from it. In its free 
consciousness ( sathvid ) veils its pure nature and manifests 
e ore the view of the limited subject as sunya, prana, and buddhi, 
? n from t his the embodied soul sees pictures of objects as distinct 
J"° m the experiencing subject. Thus, sunya, prana, and buddhi 

^heTe^f tCrnall y aS ob J ects ’ but realI y they are not di ff erent from 

mi 

_ e a “ ftv as have their locations in sunya, prana, in all the 
cakras, and in the body itself. As they proceeded from con- 
o ds T eSS ’ are t0 be dissolved i nt0 lt b y involutionary meth- 
s ; s tbe cidhvas are vast, it is practically impossible, even for a 
Wrn, to do so in an eon of ages. 

th e ^ efore ’ one should know, first of all, the real nature of 
ese/7 h yas - They have their real resting place in consciousness, 
an through it sathvid , the entire adhva (consisting of the void, 
t e intellect, the vital energy, and everything), whether it abides 
in t e body, the image of a deity, or the sacrificial altar, becomes 
complete. When the aspirant is able to realize this, he dissolves 
t em into Brahma, the Lord of Brahmdncla; then, the tattvas from 
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purusci to kald are dissolved into Visnu, who is their Lord; then, 
mciyci, the knot ( granthi ) into Rudra, upon which mdyd is to be 
dissolved into Isvara, who is its Lord; then, suddhavidya should 
be dissolved in Sadasiva, and Anasrita Siva is to be dissolved in 
Sakti and Siva; and finally all of them are dissolved into Parasiva, 
the all-pervading One. 

The Tantric text called Trisira Bhairava presents pure con- 
sciousness as if it were a tree, consisting of three portions. The 
extreme fringe, the root, is known as bodhamula, where “this- 
ness” is predominant; it is the gross form of bodha (conscious- 
ness). The middle portion of that tree is not predominantly dual in 
nature because, though it shines as “this-ness” here, it has merged 
with consciousness. The most perfect is bodha, the uppermost part 
of that tree, where there is no separate existence. This state is 
known as bodhdgra, the highest consciousness, where everything 
has its existence without any separate distinction but shines non- 
differently from pure consciousness. 

From this, it is evident that all the adhvas, consisting of thirty- 
six tattvas, are not different from Parasiva, the Supreme. One who 
is able to realize the most delightful adhvas as nondifferent from 
his own consciousness can attain Sivahood without delay. 

This chapter gives a detailed account of all the tattvas from the 
earth onward, and the bhuvanas contained in each. 

Chapter Eight 

In the previous chapter we saw that worlds ( bhuvanas ) are the 
expansion of Sakti, which keep all the multifarious forms of sub- 
jects and their objects of experience within herself. Permeating 
them all is the highest universal, known as Paramasiva, who 
remains ever shining. That which is less pervasive than the high- 
est universal, present in some bhuvanas but absent in others, is 
defined as a tattva; for example, solidity, firmness, and grossness 
are all qualities found in Brahmdnda alone. 

The next discussion in this chapter is the relationship of cause 
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and effect ( kdryakdranabhava ). According to this system, the 
relation is of two kinds, namely, the transcendent ( pdramarthika ) 
and the artificial or fictional ( kalpita ). The transcendent relation 
is such that, because of the Lord’s freedom of will, because He is a 
free agent, everything beginning with Siva and ending in the earth 
shines nondifferently from Him and rests in Him. The artificial 
relation of the cause and the effect, however, is such that every- 
thing follows a regular sequence. The relation of cause and effect 
is created by His power of niyati. According to this system, the 
rod, the wheel, and clay, considered essential for producing a jar, 
are only expedients. The real cause is the Lord, for He remains 
associated with all of them as the cause and the effect. In order to 
support this view, it is stated that it is He who brings all the causes 
together and sets them apart. The impelling force of universal 
consciousness is considered to be the real agent of everything. 
When the potter makes ajar, he himself is one with that universal 
consciousness who is the real doer. 

Parasiva is perfect and full with His five saktis. These saktis 
are inseparably united with their Lord and are manifested in five 
aspects by His free will. These five are: cit, dnancla, icchd, jndna, 
and kriya. The five principles, namely siva, scikti, sadasivci, 
isvara, and suddhavidyd, are the manifestations of the saktis men- 
tioned above. It should be noted here that Sakti is one and affluent 
with all the saktis, but due to the dominance of one over the other, 
distinctions are also observed among them. For example, in siva 
tattva, consciousness {cit) is predominant; when ananda becomes 
dominant, it is called s'akti tattva. The lords of the five pure prin- 
ciples are Siva, Sakti, Sadasiva, Isvara, and Ananta. These five 
beginning with Siva and ending in Ananta have their respective 
ganas or hosts. They are named sdmbhava, scikta, man t res vara , 
and mantta. This is known as pure path or aclhva. 

The impure aclhva is created by the will of the Lord for ful- 
filling the desires of limited souls. Aghora is the creator of the 
impure aclhva by causing agitation ( ksobha ) in may a. 
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The principle called mdyd is the material cause of the insen- 
tient universe. It should be remembered in this context that the 
may a sakti, belonging to the Lord, is that which manifests mdyd, 
the material cause, and is quite different from mdyd, the principle 
or tattva. The entire universe is born of mdyd tattva, from which 
kald is born. It, in turn, is responsible for the rise of limited power 
of action in the limited soul. Mdyd veils the pure conscious state of 
the self for which it loses its power of knowledge and activity. 

Kald, though born of mdyd tattva and being impelled by its 
force, becomes attached to the limited soul. These two, that is, 
kald and anu, remain firmly attached to each other, so they cannot 
be easily differentiated. Those who remain under the influence of 
mdyd tattva fail to get release so long as they do not receive grace 
from Ananta, the Lord of mdyd tattva. Only then can purusas 
differentiate themselves from mdyd, and as a result they become 
vijhdndikala souls. Similarly, when one realizes his distinction 
from prakrti, he never goes below prakrti; and when one realizes 
one’s distinction from kald, one doesn’t go beyond kald tattva. 
When the residual trace of the malas become totally absent from 
the soul, he becomes one with Siva. 

It is to be remembered in this connection that the kald tattva is 
the giver of limited activity to the limited soul. The impure vidyd 
bestows on the insentient subject a limited cognitive power. Only 
because of its presence is the limited subject able to see the real 
nature of the intellect, and distinguish happiness and others from 
the mass of objects which are reflected in the mirror of buddhl. “I 
know something” and “I do something” are the forms of judgment 
aroused by vidyd and kald, respectively. 

These rdga, vidyd, kald, kdla, and niyati are of two types; 
because of grace, they are considered pure and therefore function 
as means for the attainment of Siva hood. Kald tattva becomes 
pure when it consists of activities like worshipping, etc.; rdga tat- 
tva becomes so when it gives rise to attachment to the Lord. Vidyd 
becomes pure when it causes discernment regarding the Lord. In 
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the same way, kala provides potency to the teachings regarding 
the Lord (tcidupadesadi visayameva kalanam ), while niyati sup- 
ports the soul in remaining steadfast in His worship. 

The group of kala and other tattvas are different according to 
the difference of the individual souls, for the activity in them i s 
seen to rise differently in different limited subjects. 

It is noteworthy that the agenthood with the characteristic of 
limited nature gives rise to pradhana, the equilibrium of the three 
gunas, i.e., sattva, rajas, and tamas. The supreme Subject in the 
beginning is made limited by mdya, which takes away all of His 
glory. He is bestowed again with a little of His glory by means of 
kala tattva and so on. Thus, He becomes a pasu, a limited subject, 
and the may a, kala, rdga, vidyd, niyati, kala tattvas serve Him as 
veils ( kancukas ). 

The author further points out that prakrti is of two kinds. One 
1S the equilibrium of the gunas; the other is guna tattva itself 
which, being disturbed by the predominant Lord of the tattva, 
causes agitation ( ksobha ) in prakrti, which in turn gives rise to the 
principle of buddhi. Prakrti should be accepted as the recipient of 
1 e agitation, otherwise it would not be possible for the liberated 
S ° ul t0 remain uninvolved in bondage. According to this system, 

^ e /4 ^ StUrbance ^sobha) in prakrti is caused by the Lord Himself. 

hamkara arises from buddhi, which sees the light of purusa 
as 1 in a mirror that has become slightly impure, and because 
° ^? th ob J ects n makes one experience “I know this' 1 

S f ' if° t ^ S 'J Tbus li feels ^entity with the object and thinks 
o itse as I. Buddhi receives the reflection of objects and at 
t e same time, though insentient, manifests the light of purusa. 

rom ahamkdra that is predominantly sattvika in nature come 
the five inner and external sense organs, from rajasa ahamkdra 
arises manas, and from the tamasa nature of ahamkdra the five 
tanmatras are born. Thus the tanmdtras give rise to five gross 
elements, ether ( nabhas ), air ( vayu ), fire ( tejas ), water ( apa ), and 
earth (prthvl). 

This chapter discusses all thirty-six principles, which are mutu- 
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ally related to one another. These are classified in a threefold divi- 
sion consisting of nara, Sakti, and Siva. Siva pervades all by His 
characteristic nature of luminous consciousness. The principle in 
which this characteristic of light is more prominent is considered 
more extensive than the other. For example, Siva is more extensive 
than Sakti, while the latter is more so than nara. 

Chapter Nine 

This chapter classifies all the tattvas grouped under fifteen 
aspects as viewed by the seven kinds of knowing subjects: siva, 
mantramahesvara, mantresvara, mantra, vijhdndkala, pralayd- 
kala, and sakala. These subjects each possess one of seven saktis; 
thus counting the saktis and the possessors of these saktis, the 
number becomes fourteen. Including svarupa, which refers to the 
“object in itself,” with these fourteen, each of the tattvas from 
prthvl to prakrti has fifteen aspects. 

The Lord possesses three saktis in the form of the goddesses 
as para, pardpard, and dparci para. The transcendent sakti func- 
tions as the subject ( pramdtd ). She is para sakti, who is insep- 
arably united with the supreme Subject. The goddess pardpard 
sakti is the instrument ( pramdna ), and dpard sakti operates as the 
object of experience ( prameya ). 

The earth and other tattvas have their distinctive svarupa; 
that is, they are objects in themselves. In other words, the tattvas 
from prakrti down to the earth shine as objects without having 
the reflection of any of the limiting adjuncts of the subject and its 
instruments. This is said to be the pure nature of each object; its 
existence does not rest in the subject. The object has its rest in 
itself, meaning that it exists independently of the limits of ordi- 
nary sense perception. 

It should be noted in this context that the object as such shines 
in this distinctive way by the grace of dpard sakti. The pure objec- 
tive aspect of all the tattvas from the earth to prakrti broadly 
comes under the nara group, the basic concept of Trika as charac- 
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terized by nara, Sakti, and Siva. When saktis related to different 
subjects become predominant, however, and the object in its turn 
rests in them, this is known as its s'dkta form. It shines thus by the 
grace of pardpara sakti. These sdkta forms are seven, because 
the numbers of saktis related to the different subjects are seven 
in number; but when the subject possessing these saktis becomes 
predominant and the objects rest in the knowing subjects, it is 
known to be of the form of Siva, who is the possessor of the saktis 
C iaktimdn ). They shine thus by the grace of para sakti. The subject 
characterized as possessing a particular sakti, that is, a saktimdn, 
is of seven kinds. 

The first of these seven subjects, known as sakala, has vidyci 
and kald as its saktis, but they lie dormant in pralaycikala souls, 
and though they are abiding in vijndndkala, it is as if they are 
disappearing. In the subject known as mantra, vidyci and kald 
function as pure knowledge (, suddhvidyd ), about to become awake, 
but the residual trace of it is still there. Mantresa knowing subject 
is free from the above residual traces and suddhavidya has awak- 
ened fully in them. This very suddhavidya is going to become 
icchdsakti in mantramahesvara, while in s'iva it becomes fully 
manifest icchd with the characteristic of svdtantryascikti . 

The whole scheme may be presented by the following chart: 


(1) Prameya 

(i) Prthivi to Prakrti 

Svarupa = 1 
7+7+1 = 15 

(ii) Pur us a to Kald 


(2) Pramdna 
Vidyd/Kald 


Vidyd and 
Kald are dormant. 


(3) Pramdtd 

(a) Sakala 

(b) Pralaycikala 

(c) Vijndndkala 

(d) Mantra 

(e) Mantresa 

(f) Mantramahes'a 

(g) Siva 

(a) Pralaydkala 

(b) Vijndndkala 
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Svarupa = 1 

6 + 6 + 1 = 13 

(iii) Pralaydkala 

Svcirupci = 1 

5 +5 + 1 = 11 

(iv) Vijhanakala 

Svcirupci = 1 

4+4 + l = 9 

(v) Mantra 
Svarupa = 1 
3 +3 + 1 =7 

(vi) Ma litres' a 
Svarupa = 1 
2+2 + 1 =5 

(vii) Mantramahesa 
Svarupa = 1 

1+1 +1 =3 

(viii) Siva 


Mcuia is without 
object. 


pramana is about 
to disappear 


S uddhavidyd 


Awakened 

Suddhavidyd 

Icchd 


(c) Mantra 

(d) Mantresa 

(e) Mantramahesa 

(f) Siva 

(a) Vijhanakala 

(b) Mantra 

(c) Mantresa 

(d) Mantramahesa 

(e) Siva 

(a) Mantra 

(b) Mantresa 

(c) Mantramahesa 

(d) Siva 

(a) Mantresa 

(b) Mantramahesa 

(c) Siva 

(a) Mantramahesa 

(b) Siva 

(a) Siva 

(b) Sakti 


Svarupa = Svdtantrya 

It has been stated before that the universe is characterized by 
the three: nara, Sakti, and Siva. The aspect known as svarupa is 
the sentient object in which objectivity is predominant and where 
the subjectivity of consciousness is totally absent. Siva is of the 
characteristic of pure consciousness; He is the supreme Subject 
(. pardpramdtd ). His Sakti, which shines as icchd, jhdna, and 
kriyd, manifests herself as six knowing subjects ( pramdtds ). Of 
the six, the first three, mantramahesvara , mantresvara, and man- 
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tra, do not have any objects, so therefore are known as pure sub- 
jects (. suddha grahaka), but vijnanakalci, pralayakala, and sakala 
are considered as impure subjects. 

The author shows, as an example, how the earth principle 
(prthvl tattva ) shines in relation to pramata and prameyas. The 
light that shines nondifferently from the Earth ( dhcira ) is Siva. He 
supports his view by quoting the s' rut i Dharamantramahesvara : 
being impelled by the will of Siva leads to dhardmantresa for 
bestowing siddhis on those who are desirous of it, and who are 
connected with dhcira. Mantras are the vdcakas of the super- 
intending deities of different bhuvanas under prthivi tattva, in 
accordance with the procedure prescribed by the non-Saiva doc- 
trines. He remains as pralayakala knowing subject abiding in the 
earth principle ( dharapralayakevali ) and will have his egoism 
abide in dhard. 

Then, the author shows how all the tattvas abide as prana sakti, 
related to the knowing subject (pramata). One single prana, con- 
sisting of sixteen tutis, extends until the emergence of the ( vedya ), 
t e thing to be known. Among the sixteen tutis, the first is the 
un ifferentiated one, the second is the one that manifests the gra- 
a a, the last tuti is inseparable from the object, and the one pre- 
ce ing the last has the form of a fully manifest grahaka. Thus, 
twelve tutis out of sixteen are divided broadly into two divisions. 

e irst six are of the nature of nirvikalpaka and the next six are 
t e c aracteristic of pardpard, from where vikalpa begins to rise. 

t e subjects from mantramahesvara down to sakala shine 
a ong the twelve tutis, two for each subject, while the first tuti, it 
s ou d be remembered, is the location for sakti. 

The fifteen aspects with their varied distinctions are observed 
in two tutis each. Just as in the cognition of a jar, the character- 
istics of the fifteen aspects can be watched, in the same way, this 
is observed in the vital energy when it is engaged in grasping any 
object. It has been hinted earlier that when a knowing subject, 
such as a sakala, does not participate as a subject — that is, when 
it is taken as a svarupa — the aspect of fifteen becomes thirteen. 
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Thus, the number of aspects diminishes gradually by twos. Then 
finally, as distinction disappears, the number of tutis diminishes. 
At last, the yogin is able to attain absorption in Siva. Here, the 
time unit consists of two tutis— the first tuti is considered as being 
full, and the other has the character of Siva-Sakti. It has been 
stated in the Tantrdloka that one who is able to absorb oneself in 
the second tuti is sure to attain the power of omniscience. 

Now the author explains the nature of states known as waking, 
dreaming, deep sleep, the fourth ( turya ), and beyond the fourth 
C turyatita ). All subjects, along with their saktis, are knowers of 
the objects of all the tattvas. These states are the manifestations 
of consciousness conditioned by knowables ( prameyas ). The 
prcuneyci state is said to be the chief characteristic of the waking 
state ( Jagrat ), otherwise known as ( addhistheya ), the locus. 

In the Mdlinlvijayci it is known as pindastha, for the yogin, 
taking his stand on dharci and others as the base, is able to iden- 
tify himself with them. But to the jndnin who is well advanced in 
meditation, it is known as sarvatobhadra, for to him, the jagrat 
state is one which fully pervades the objects of experience. Tech- 
nically, the waking state is the object of experience (prameya) or 
cidhistheya, the base, while the dreaming state (svdpna) is known 
as pramdna or adhisthana . and adhisthdtd or the subject is the 
promote i in deep sleep ( susupti ). 

All the states have subdivisions of their own: (1) jagrat Jagrat, 
jdgrcit-svapna . jcigrat-susupti, and jdgrat-turya; (2) svapna-jdgrat, 
svapna-svapna, svapna-susupti, and svapna-turya; and (3) sus- 
upti-jdgrat, susupti-svapna . susupti-susupti, and susupti-turya. 

Jagrat is known to have four portions. The object that is expe- 
rienced is abuddha, insentient, and the instrument of experience 
is called buddha; right knowledge, born from instrumentality, is 
known as prabuddha and suprabuddha. Of these two, prabuddha 
is of the nature of buddhi, while suprabuddha is free from impuri- 
ties of the object of experience and therefore is of the character- 
istic of resting in the self. This chart may be of some help for the 
understanding of the scheme: 
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1 

Prcuneya 

Jdgrat 

Pindastha 

Sarvatobhadra 


2 

Pramana 

Svapna 

Padastha 

Vydpti 


3 

Pramdtd 

Susupti 

Rupastha 

Mahdvydpti 


4 

Pramiti 
Turya 
Ru pci tit a 
Pro cay a 


T U R Y A 
M A H A p R 


T I T A 
A C A Y A 


Pindastha may be explained as that which abides in the body. 
The abode of all paths (< adhvas ) is the vital energy {prana) and 
intention/thought ( samkalpa ). Everything lies in the vital energy 
and samkalpa, hence it is known as abiding there, and therefore 
it is also known as padastha. Rupayati is the one that gives form 
to the respective objects, and then withdraws them into the Self, 
which is none other than the dtman. The Self, where they abide, is 
identical with the object. This identification and merger is known 
as rupastha, but the form which is beyond all these is called 
nipatita. Toth z jndnin, svapna, whose nature is vikalpika, is con- 
si ered to be vydpti, for his jhana is then free from external con- 

i ions, and he is the active agent in changing and arranging the 
or er of his thoughts. In the state of deep sleep, the jndnin feels 
reedom from limitations; therefore, it is considered as mahdiv- 
yapti. The jndnin in the turya state sees the universe collected 
toget er like an amalaka fruit in the palm of his hand; therefore, 
the name is pracaya. 

Jdgrat is the state which a sakala knowing subject enjoys, 
w n e svapna is enjoyed by a pralaydkala, and susupti by a vijnd- 
nd a # subject. Mantra and mantramahesvara subjects have their 
abode in the turya level, but in the turydtlta state, all beings, 
whether they are prameyas or pramdtds, become one with Siva- 
Sakti and shine nondifferently with it. 

The fifteen aspects mentioned above are also observed in five 
states known as jdgrat, etc., thus: 
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(1) 

From dhara 

to prakrti 

(a) Svarupa-Sakala-Sakti 

Jdgrat 


(b) Pralaydkala 

svapna 


(c) Vijndndkala 

susupti 


(d) Mantra and others 

Jury a 


(e) Siva-Sakti 

turyatita 

(2) 

From Purusa 

to May d 

(a) Sakala 

Jdgrat 


(b) Pralydkala 

svapna 


(c) Vijndndkala 

susupti 


(d) Mantra and others 

turya 


(e) Siva-Sakti 

turyatita 

(3) 

Maya 

(a) Pralaydkala 

Jdgrat 


(b) Vijndndkala 

svapna 


(c) Mantra 

susupti 


(d) Mantresvara 
Mantramahesvara 

turya 


(e) Siva-Sakti 

turyatita 

(4) 

Above Maya 

(a) Vijndndkala 

Jdgrat 


(b) Mantra 

svapna 


(c) Mantrasvara 

susupti 


(d) Mantramahesvara 

turya 


(e) Siva-Sakti 

turyatita 

(5) 

Suddhavidya 

(a) Mantra 

Jdgrat 


(b) Mantresvara 

svapna 


(c) Mantramahesvara 

susupti 


(d) Sakti 

turya 


(e) Siva 

turyatita 
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( 6 ) 

I s' vara 


(7) 

Sadas'iva 


( 8 ) 

Undifferentiated 

stage 


(a) Mantres a 

Jcigrat 

(b) Mantramahesasakti 

svapna 

(c) Mantresa 

susupti 

(d) Sakti 

turya 

(e) Siva 

turiydtita 

(a) Mantramahesvara 

Jdgrat 

(b) Kriydsakti 

svapna 

(c) Jhdnasaktis 

susupti 

(d) Icchasakti 

(e) Siva 

turya 

(a) Kriyd 

Jdgrat 

(b) Jhdna 

svapna 

(c) Iccha 

susupti 

(d) Ananda 

turya 

(e) Cit 

turydtlta 


Chapter Ten 

Chapter Ten begins with a description of the general features of 
the subtle units constituting the manifested universe called kalds. 
Abhinavagupta defines a tattva as that which threads through all 
the worlds ( bhuvanas ), and kald is that which invariably abides in 
the group of tattvas . 

The number of kalds are four, i.e., nivrtti, pratisthd, vidyd, 
and santd. The four andas: pdrthiva, prdkrta, mdylyci, and saktci 
are made of these kalas. 

Nivrtti kald operates in the earth principle ( prthivi tattva ), 
pratisthd from the water principle ( jala ) to prakrti, vidyd kald 
from above prakrti to mdyd, and from above mdyd, s'dktdt operates. 
Siva is considered to be beyond the kalds, for He is niskala ; how- 
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ever, for the purpose of meditation, He is said to possess a kald 
named sdntdtitd. The sphere or egg (anda) is a kind of covering 
which exists up to Sakti, and though the bhuvanas exist under the 
Siva tattva , they are said to be of the form of the void and there- 
fore do not serve as a covering. 

Chapter Eleven 

This chapter discusses saktipdta, but before giving a detailed 
account of it, the text deals with issues concerning the occurrence 
of the descent of grace in a particular individual. This has been 
dealt with in detail in our translation of the text and the additional 
notes. The author presents and critiques three standard views 
regarding saktipdta: (1) bondage, or samsdra, has ignorance as 
its root. When the rise of right knowledge occurs, the descent of 
grace also comes into being. This view has been refuted by the 
author. (2) Next, the view known as kannasdmya, that is, the bal- 
ance of two opposing actions, is summarized. According to this 
theory, when kannasdmya occurs, saktipdta is sure to take place. 
The author does not accept this view either. (3) The third view 
considers the ripening of mala {mala paripaka ) as the cause of 
saktipdta . which is also rejected by the author. 

According to Abhinavagupta, these views may be acceptable 
to the followers of dualist philosophies, but according to the non- 
dual system known as Paramesvaradvayavada (known to modern 
scholarship as Kashmir Saivism), they are not tenable. According 
to this system, the Great Lord, in the course of His play, veils His 
true nature and assumes a limited nature. When the concealment 
of His pure nature disappears, the limited self becomes the recipi- 
ent of saktipdta and is able to attain the proximity of svarupa, 
the true form of the Lord, either by following a sequence or by 
attaining proximity to the Lord without sequence. The Great Lord 
( Mahesvara ) is in essence free, and the causal agent of saktipdta, 
for which he does not depend on anything or anyone. The person 
who is eager to have worldly and otherworldly enjoyment (bhoga) 
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can also attain saktipdta, but for the bhoga to be manifested, some 
actions must be performed. Likewise, the person who has the 
desire for both bhoga and moksa is also required to perform cer- 
tain acts in order to attain them. 

It has been stated in the Tantraloka that saktipdta is, in 
essence, the descent of the highest light on the limited soul. It is 
free from all limitations and is of the characteristic of pure con- 
sciousness. However, saktipdta of a slightly lower nature, though 
shining with all the fullness of consciousness, is conditioned with 
the limitations of bhoga. 

It should be remembered in this context that saktipdta is 
really the nature of the icchd or will of the Lord. It is He who, 
by His freedom of will, veils Himself and manifests all subjects 
and objects as limited entities. Due to His activity of conceal- 
ment, known as tirodhana, the objects to be enjoyed shine before 
the view of the limited subjects. Thus, He willfully and playfully 
binds Himself, then removes these bonds, and finally shines in 
the fullness of jhana and kriyd. His play of freedom is such that, 
though He assumes limited forms in an outward journey of con- 
cealing Himself by manifesting and sustaining the universe. He 
makes a return journey to Himself through the descent of grace 
and revelation of Himself to Himself, ultimately shining in His 
Pristine pure nature. 

Grace is said to be of two types: the higher, that is, the more 
pure and potent form, is called para; and the less potent form is 
apara. Th q para form of saktipdta is bestowed only by the Lord 

lmself, but the apara kind of grace is bestowed by the super- 
intending lords of the domain over which they have control. The 
form of saktipdta bestowed by them does not lead the soul to 
attain S/va-hood, hence it is inferior to the one which flows from 
the Lord Himself. This apara grace is further divided into manda, 
less keen, and tivrci, exceedingly keen. When apara saktipdta is 
manda, it gives birth to right judgment in the soul, upon which 
the ability to distinguish between prakrti and purusa occurs. The 
result of this type of discrimination is that the soul does not abide 
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in the worlds below prakrti. When the descent is exceedingly keen 
C tivra ), however, the soul by its merit is able to discriminate his 
own being from halo tattva, and as a result becomes one of the 
Vijndndkala souls. He even arises to the level of mantra when the 
Lord wills it so. 

After saktipdta, the author explains the nature of concealment 
( tirobhdvaa ) as one of the five functions ( pancakrtya ) of the Lord. 
Tirobhdva is of two types: niyati krama, when the Lord is seen as 
the one who ordains the law and the one who bestows the fruits 
of action in accordance with the merit and demerit of the soul. 
Here, He takes recourse to niyati, and therefore the functions of 
creation, maintenance, and dissolution flow from Him. But above 
mdydnda, that is, at the level of s'akti, which is beyond the sphere 
of karma, there continues creation of immense nature. This cre- 
ation is known as mahdsrsti. Similarly, the pralaya of greater 
nature, that is, the highest form of dissolution, is also performed 
at this stage. Creation and dissolution of this nature are performed 
by the Lord without taking recourse to niyati, but those which are 
performed from the level of may a downward are accomplished by 
his taking recourse to niyati. Therefore, at that stage, though He 
is, in essence, always prabuddha, the enlightened one, he behaves 
in the worldly level as an unenlightened one. 

Chapter Twelve 

In this chapter, the author presents and substantiates the rea- 
sons for the performance of initiations ( diksd ). In addressing the 
question of the necessity of diksci, the author states that initia- 
tion alone is the means that leads the soul to enjoyment ( hhoga ) 
and finally helps one to attain liberation. Primarily, diksd sanc- 
tifies the soul and produces in it the competency for receiving 
knowledge ( jndna ), yoga, etc., for without obtaining diksd fol- 
lowing the course of Saiva Yoga would not be possible. Therefore 
diksd is considered to be the preliminary step in the progression 
from samskdra, to the proper practice of yoga, to perfection in 
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yoga, and finally to liberation; or, to put it another way: initiation, 
samskara, perfection in mantra, worldly and otherworldly enjoy- 
ment ( bhoga ), and finally, liberation. 

It should be remembered that the highest kind of knowledge 
is obtained from the holy texts (, sastra ). One who is uninitiated is 
not considered to be the right person to receive instruction in the 
sastras; therefore, dlksd is essential. On the other hand, those who 
have received the highest kind of grace, and thus earned compe- 
tence, do not require any formal dlksd, for their innate knowledge 
serves as dlksd for them. To those who are unable to follow the 
path of knowledge, however, the easier path is recommended, it is 
predominantly of a ritualistic nature. 

Sndna, bathing, is the preliminary step to dlksd. Generally, 
bathing cleanses impurities of the body, but esoterically it helps 
one to become absorbed into Paramesvara. Ordinal ily, bathing is 
performed with water; according to this system it is a little bit dif- 
ferent: one who goes to take a bath should think of the piesence of 
Siva in his eight forms. By uttering a mantra one should perform 
one’s bath with the eight prescribed materials. Bathing is of two 
types, external and internal The former is done by earth, water, 
the sacred ashes, etc., but the internal one is performed by one’s 
concentration in various locations of the body. The object with 
h one performs one’s bath is charged with a mantra and thus 
flPs the b °dy to become steady in reality, refreshes the body, and 

cleanses it of i mpurities . 


Chapter Thirteen 

Here the author explains the necessity of and reasons for the ritual 
procedures that are to be performed on hilltops, river banks, and 
other holy spots. Though those places are considered to be auspi- 
cious, they are really external, and thus of little help for attaining 
siddhis, in contrast to the internal seats ( plthas ), which are much 
more useful, because they concentrate the vital energy in differ- 
ent locations in the body, and through this one is able to attain 
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liberation. Just as there are many sacred places existing externally, 
in the same way, there are many sacred places located inside the 
human body, and are divided into groups known as pitha, upapl- 
tha, sandohaka, ksetra, and upaksetra. The group of pithas con- 
sists of three sacred locations: kamarupa, purnagiri, and uddi- 
yana. The kamarupa pitha is of the form of iccha; the other two 
are of the nature of nada and bindu, respectively, and have their 
locations at the right and left side of the body. The following chart 
shows further details: 

(b) Upaplthas are three 

1. Devikotta: Sdkta 2. Uj jay ini: Bindu 
3. Kulagiri: Vydpini 

(c) Sandohaka are also three 

1. Pundravardhana: Ldlana 2. Varendra: Vaindava 
3. Ekdmra: Vydpti 

(d) Ksetra are the petals of the heart lotus 

1. Praydga 2. Varand 3. Attahdsa 4. Jayantikd 
5. Varanasi 6. Kdlihga 7. Kulutci 8. Ldhuld 

(e) Upaksetra: the eight tips of the lotus 

1. Viraja 2. Erudikd 3. Hdld 4. Eldpuh 
5. Kslrikd 6. Purl 7. Mdydpurl 8. Marudesa 

(f) Upasandohaka are the junctures of the eight petals of the 
heart lotus with the center 

1. Jalandhara 2. Naipdla 3. Kasmlrd 4. Gargikd 
5. Ha rah 6. Mlecchadigdvdravrtti 7. Kuruksetra 

8. Khetaka 

Although outer sacred places are of no help in attaining release, 
they are suitable places for worship, because deities who are well 
versed in jhdna and yoga are born there and have sanctified the 
place. Moreover, by staying in those places, devoted people may 
become recipients of jhdna and yoga; therefore, aspirants make 
pilgrimages to sacred places. The author further clarifies that such 
places are to be selected as the setting for rituals as they bestow 
satisfaction to the heart lotus. 
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For the purpose of worship, one should attain the state of a pure 
heart and stand outside the ritual space and perform nydsci with 
either the matrka or malini orders of the Sanskrit alphabet, or both. 

The nydsci of matrka is performed in the following way: 


forehead - 

a 

right shoulder- 

k 

mouth 

a 



eyes 

i/I 

forearm 

kh 



hand 

g 

ears 

u/u 

finger 

gh 



nails 

ri 

nostrils 

r In. 

left shoulder - 

c 

cheeks 

i/i. 

left arm 

ch 

teeth 

e/ai 

hand 

j 



fingers 

jh 



nails 

n 

lip upper - 

0 

right hip 

t 

lip lower - 

au 

thigh 

th 

top of 




the head - 

am 

foot 

d 

tip of the 




tongue - 

ah 

fingers 

dh 



nails 

n 

left hip 

t 

right and left 


thigh 

th 

arm pit 

p/ph 

foot 

d 

back 

b 

finger 

dh 

belly 

bh 

nails 

n 

heart 

m 

skin 

y 

bones 

s 

nails 

r 

fat 

s 

meat 

1 

sukra 

s 

majjci 

V 

prdnakosa 

h 

The nydsci of malini is: 




nffij hthcdhlnuubkkhgghiii av bh y d dh thjli 
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Performing nyasa with the mdlini order is quite different from 
matrka nyasa. Nyasa is performed first in the fingers, which is 
followed by nyasa in the body. Mdlini and matrka both are Siva 
and Sakti by nature. The supreme form of Siva in this tradition is 
Bhairava; the mass of phonemes (. sabdarasi ) is contained indivis- 
ibly and inseparably within Himself. This sabdarasi is also Sakti 
Herself, because it is she who, like a mother, gives birth to her 
creation in its differentiated forms; therefore, she is called matrka, 
the mother. Mdlini is put on by the Rudras like a mala, or gar- 
land, by which they bestow enjoyment and liberation. In deriving 
the word mala, the author says that the phoneme “ma” represents 
samhara; that is, withdrawal. The phoneme “ra” means granting, 
and since “ra” and “/a” are identical, “/<7” means to receive. 

Nyasa should be performed in order to bring into predomi- 
nance the sdkta body in the worshipper. It is done in the sacrifi- 
cial vessel ( arghapatra ). The teacher ( dcdrya ) then purifies all the 
articles of worship with a few drops of water from the arghapatra. 
After worshipping the external deities outside the door, the dcdrya 
enters within and watches the interior with the vision of the Lord. 
If the disciple is desirous of release, the dcdrya sits facing north; 
if otherwise, he sits facing east. The highest light of conscious- 
ness is the middle, from which the other directions proceed. Just 
as the Lord manifests the respective distinctions of directions, so 
does the sun. It is the sun which represents the Lord’s jhdna sakti. 
While deciding directions, one should think of the unity of the 
three — namely, the self, the sun, and the Lord — as coalesced into 
one. It is followed by the ritual practice of burning of the physical 
and the subtle bodies, and by this relinquishing I-consciousness 
in the physical body. However, it should be pointed out that the 
physical body is not actually burned; rather, offerings represent- 
ing the body, etc. are consigned to the fire. Afterwards, whatever 
remain as ashes are regarded as nothing but the residual traces of 
the former bodies. 

Then, the dcdrya should remain steady in the state of pure 
consciousness. It is like a tranquil sea from where the creative 
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consciousness ( samvit ) begins to break into waves. The first cre- 
ative impulse of consciousness causes the pure body to rise. This 
newly born body is characterized by the unlimited power of Bhai- 
rava. This body is really the supreme form (para murti) of the 
Lord and is characterized by the mantra “ om ham." Other nydsas 
are performed so that all the tattvas may rise there. All the saktis 
associated with nine principles are to be worshipped, after which 
the sixfold nyasa follows. 


There are five states, namely, waking (jcigrat ), dream ( svapna ), 
eep sleep ( susupti ), the fourth ( turya ), and beyond the fourth 
(turiyatita)\ but anuttara is beyond them all. This is called the 
state or condition of one’s own nature (. svabhdvadasd ). These 
states have Brahma, Visnu, Rudra, Isvara, Sadasiva, and Siva 
, . eir lords, and are thus are associated with the real cause of 
the7- S1X cate § or ies. Because of this, when nyasa is performed in 
the ° ^ ent ^ re universe becomes one with the real cause of 
nv' tattVaS ’ ^ r ° m P ure creation begins to manifest. Murti 

attainin^ 0t ^ er P ract i ces are performed only for the purpose of 

burni™^ as ^ eck there any use of further nyasa after the 
Siva? To ^ °nce one has attained steadiness in tranquil 
static r° ? nSWer Question, the author states that Siva is not a 
from all th^ ^ at ^ ent * re ^ separate, transcendent, and excluded 
sciousnes 6 ° t ^ ler tatt vas. Rather, Siva is the great light of con- 
After S C W 1C ^ S ^ nes ln multifarious forms. 

sulabja the body ’ the worsh 'PP er then performs 

fire and * ° the Vlta ^ ener §y- One should think of earth, water, 

energv e ^ ements as located above, and supporting the 

, ■ W 1C -* S s ^ uatec l four digits below the navel. One digit 
is occupied by earth and the others. The bulb ( kanda ) is 
suppose to e like a boat that helps one cross the ocean. The air 
jV. 1 C f Cr f ’ anC * tke sk y ls lying within it. Then the worshipper 
, m - S ,° 1 ^ Sta ^ nameci ananta going up to lamhikd, the aper- 
ure e owt e palate ( talurandhra ). It contains all the tanmdtras, 
su e e ements, etc. Above it is the knot of mdyd, where four legs 
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of the simhasana, in the form of a lion, stand. Dharma, jnana, 
vairagya, and aisvarya assume these forms, whereas adharma, 
ajndna, avairagya, and anaisvarya are the joining planks. They 
occupy southeast, southwest, northwest, and northeast, respec- 
tively; adharma and others occupy the east, south, west, and north. 

Above mayd and below the trident, the simhasana is covered 
with two sheets of cloth: the lower one represents mayd for veil- 
ing the real nature of manifestation, and the upper one is for the 
purpose of covering mayd itself. The worshipper then meditates 
on the vidyd lotus; that is, suddhavidyd as a white lotus. Its pet- 
als are occupied by the s'aktis known as vdmd and others, with 
Brahma, Visnu, and Rudra representing creation, maintenance, 
and dissolution. Object of knowledge (meya), knowledge (mdna), 
and subject ( matr ) are superintending, seated on three mandalas, 
one above the other, from lambikd onward. Isvara is located above 
Rudra, and further above, Sadasiva is lying, like a corpse, but he 
is ever awake and is of the nature of reflecting ndda, primal sound. 
Three lotuses have grown from his navel, consisting of a three- 
pronged trident, piercing three apertures of His head; the trident 
is of the nature of naddnta and made luminous by the three s'aktis, 
i.e., s'akti, vydpini, and samand. Above them is the aunmanasa, 
where one should meditate on the supreme Goddess as having been 
made of all the tattvas as her seat. In the process of worship, one 
offers the entire universe to her. Meditation ( dhydna ), mantra rep- 
etition ( japa ), etc., are to be performed internally. 

This is followed by external rituals. If the disciple desires ini- 
tiation, he is given consecratory rites ( adhivdsana ). This is per- 
formed in order to make him worthy to receive various samskdras, 
and to cause the deity to become intent on him. 

Then the author explains in detail how adhivdsana is performed. 
It is to be noted here that both guru and the disciple pass the night 
in the place of adhivdsana. If the disciple sees any inauspicious 
dream, he reports it to the teacher the next morning. The teacher 
then allays the inauspicious elements by performing certain rituals. 

Then, the teacher worships the Lord. When this is complete. 
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the teacher enters inside the body of the disciple by the outlet of 
the prana in order to come in contact with the six presiding dei- 
ties located in the six centers. Then, meditating on the forty-eight 
samskaras, rites are performed in the body of the ‘"newly born 
child”; that is, the disciple, through contact with Brahma, Visnu, 
Rudra, Isvara. Sadasiva, and Siva, located in the hr day a, kantha, 
talu, ghrumadhya, lalata, and brahmarandhra, respectively. The 
eight rites of purification are meditated upon differently in each 
of the six centers. Thus the number becomes complete, and as a 
result the disciple becomes twice born ( dvija ). Then, causing the 
prana of the disciple to rest in the respective places for a while, 
the teacher comes out and gives him the mantra along with flow- 
ers. Then he tells him the code of conduct ( samaya ) which he 
should follow as long as he lives. 


Chapter Fourteen 

This chapter describes the procedure of initiation called putraka. 
On the third day after anointment, a mandala or diagram con- 
sisting of three tridents with a lotus on each prong is drawn on 
the ground. All the rituals described in this chapter are to be 
^performed in relation to it. Those groups of deities called the 
external retinues” and the “deities at the door” are worshipped 
outside. Then, in front of the mandala, moving from northeast 
to southeast, Ganesa, one’s teacher ( guru ), the teacher’s teacher 
(patamagurus), the lineage of previous teachers, the yoginis, the 
Goddess of Speech (Vaglsvarl), and ksetrapdlas are worshipped. 
After receiving their permission, the teacher worships the nine 
paths ( adhvas ) in the tridents. On the middle prong of the middle- 
most trident, the Goddess Srlpara and Bhairava are worshipped; 
the Goddess Srlapara is worshipped on the left, and the Goddess 
Srlparapara on the right. On the trident to the right, Sriparapara is 
placed in the middle prong, while on the trident to the left Srlapara 
is placed in the middle. Bhagavatl is the supreme Goddess, and 
because of her presence everywhere, all activities become perfect. 
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and therefore all the rituals should be performed in the middle- 
most prong of the middle trident. 

Then, the teacher meditates on the unification of the jar 
(■ kumbha ), kalasa , mandala, agni, and the self as one. He cog- 
nizes the all-pervading aham as being present everywhere through 
the method known as mantranadi prayoga. 

He sees to it that all the articles for the ritual are not collected 
in a miserly way. If the person is poor, on the other hand, mahd- 
mandala yaga is not recommended. 

Then, the author describes animal sacrifice ( pasu homo). 
When it is complete, the teacher brings the disciple in front of him 
and performs all the adhvanydsas in his body, and purifies his 
inauspicious deeds, provided he is desirous of bhoga. In the case 
of the disciple who desires moksa, both his auspicious and inaus- 
picious deeds should be purified. Then, the teacher, reflecting on 
the main mantra, purifies all the adhvas abiding in the disciple’s 
body, meditating on the nondual nature of Siva. 

After attaining oneness of consciousness, the teacher abides 
in the body of the disciple from his toes to the top of his head, 
and having absorbed the consciousness of the disciple's body, the 
teacher rests, along with the disciple, in the ocean of bliss, which 
is in essence the wealth of freedom. The teacher merges along 
with him into the Lord, resplendent with icchd, jhdna , and kriyd. 
Thus, the disciple becomes non-different from the Lord. If the 
disciple is desirous of bhoga, the teacher unites him with that par- 
ticular principle. Finally, the teacher bestows on him a pure body 
for performing deeds in mundane life. 

Chapter Fifteen 

This chapter describes the initiation given to a dying person. The 
recipient of such a diksd is a person who has been suffering from 
an incurable disease. The teacher, after making nydsa of all the 
adhvas in him and purifying them one after the other, performs 
a nydsa called marmakartam , by which he severs all the delicate 
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joints and brings his consciousness to brahmarandhra. For the 
purpose of unification ( yojana ), he then offers the final oblation 
into the fire. Thus, the disciple becomes one with Paramas'iva. 

Chapter Sixteen 

In this chapter, the author describes the method of initiation that 
is given to those who are dead and who are not present during the 
procedure. For the purpose of bestowing it on the departed soul, 
the teacher brings nearby a device known as mahdjdla prayoga, 
the application of a large net. To the person who is absent but not 
dead, this procedure is not followed. 


Chapter Seventeen 

This chapter gives the procedure known as lihgoddhdra; it simply 
means rescuing a person from a fallen state.” It is performed for 
one who has gone away from the right track by receiving initia- 
g 0n from P er sons belonging to other systems, such as Vaisnava, 
au dha, and other lower Saiva schools. However, the teacher will 
grant this type of initiation only when he becomes convinced that 
tipata has definitely occurred in a prospective disciple, 
ccording to the author, the Trika is the superior system, for all 

t C °t\ Cr S '^ Stras ’ as P rea ched by Kapila and others, lead the seeker 
a ain release from prakrti, but they do not help him attain 
ease rom mciya. On the other hand, Saivdgamas, as expounded 
y e ri a ’ l ea d everybody to the ultimate immediately. 


Chapter Eighteen 

In this chapter the method of abhiseka is described. Abhiseka is 
given both to put r aka and cicdryci types of disciples, provided they 
Jiave received the sablja form of initiation. The term sablja means 
with seed, but it really signifies that this form of initiation is 
given to those who are competent enough to follow certain strict 
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rules of conduct during their lifetime. On the other hand, the nir- 
bija form of initiation is given to old and decrepit persons who are 
less assiduous and therefore unable to follow strict codes of con- 
duct as enjoined by the holy text. 

Abhiseka is restrictive in the sense that not everybody is con- 
sidered competent enough to receive it. In particular, dcdrydbhi- 
seka is given to those who, after receiving initiation, have attained 
proficiency in agamic knowledge; those who have restraint over 
their body, mind, and speech; those who follow the duties as 
enjoined by the scripture; those who have become proficient in 
unification of the adhvas in their respective order (adhvdnusan- 
dhcina ); those who have gained perfection in the highest knowl- 
edge by listening to it from their teacher; and those who continue 
mental exertion for retaining it, followed by meditative thought 
(, sruta , cinta, and bhdvand) terminating in identity with Siva. The 
author categorically states that even after receiving abhiseka, only 
one who has really attained perfection in the highest knowledge is 
worthy of bestowing grace to others. 

Chapter Nineteen 

The funeral sacrifice is the final rite for every human being. Ini- 
tiation is given during that period only to a person who, though he 
belonged to the highest Saiva order, on account of some unknown 
factor lost the tradition and expired without performing the rites of 
atonement before death. Such a person is given initiation when his 
body is placed on the funeral pyre. 

For the purpose of rescuing the deceased, all the rituals are 
performed upon the body. The final offering into the fire (pur- 
ndhuti) is performed by burning the body. In order to convince 
ignorant people, the person who initiates causes the dead body to 
shake. He does this by means of kriydi, jndna, and yoga, though it 
is not necessary for the release of the soul. 

If the deceased person cannot be given initiation during the 
burning of his corpse, he may be given initiation during his srdd- 
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dha rite. The teacher takes a ball of rice in his hand and meditates 
on it as the form of the energizing Sakti, and by doing so, the soul 
of the dead person is possessed. This food is considered to be the 
portion of animal-like quality of the soul and is really the thing to 
be enjoyed. When both the bhogya and bhogya sakti become uni- 
fied by the meditation of the acdrya, it becomes fit to be offered 
to the supreme enjoyer, the Lord. Thus, leaving the animalistic 
portion behind, which is the essence of the bhogya, the bhogya 
sakti, along with the self, is offered to the supreme bhoktd, the 
Lord. In this way, the soul becomes identical with Him. It should 
be remembered that the final procedure is preceded by the hotna 
sacrifice and other rituals. 

In this chapter, the author raises a relevant question: whether 
for the knower of reality (tattva jhdnin ), rituals such as sraddha 
and others are necessary or not. He answers saying that when, by 
the light of true knowledge, darkness has been totally removed 
rom the enlightened one, there is no need of a final ritual like 
antyesti sraddha, etc. But, for the people who had been closely 
associated with the departed one, the day of his unification with 
e upreme is observed as a day of parva, the day which causes 
fullness of consciousness in him. 


Chapter Twenty 

J^^ SCnt se ^ on discusses the disciple’s obligations, known as 
l'f Th’ 1 a ^ ut ^ es ^ at should be carried out until the end of 
- 1 - , . 6 ^ e . u ^ es are °f three kinds: obligatory ( nitya ), occa- 

siona naimittika ), and kdmya, those performed for the fulfill- 
ment ot some desire. 


e nitya procedure is described in the following way: One 
S 0U g et earl y ' n the morning and call to mind one’s desired 
eity irst. fter completing his essential activities, like wash- 
mg, etm, an cleansing himself, he should take his seat facing 
n0Ft ' e 1 P ur ^' es his body, the place where he sits, and his 
min . en e performs nydsa upon the appropriate places with 
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the mantra, followed by displaying an appropriate mudrd. Then 
he performs dhydna in two ways: first, abiding in duality, and 
then in a mixed dual-nondual way. Next, mental worship of the 
deity is performed in the body, then in prana, in the intellect, and 
finally in the void ( vyoma ). This is followed by japa, and finally 
the completed sequence of worship is offered to the deity. All this 
is to be performed every day, in every sandhya, for the purpose of 
achieving identification with the deity. Four sandhyas have been 
mentioned in Chapter Six. According to the author, through medi- 
tation during sandhya, endless absorption ( anantatanmayi bhdva) 
in the Supreme comes about, which in turn gives birth to a lasting 
state. 

The worshipper should worship his deity in the altar ( sthan - 
dila). He should view it as a clear sky with the characteristics 
of consciousness, where all the deities are shining as reflected 
therein. Viewing bare open ground really signifies invocation 
0 dvdhana ). This practice ensures that the disciple identifies with 
the desired deity and the highest mantra. 

Invocation of the all-pervading Lord is not possible; only 
desire ( vdsand ) for the Lord is invoked and drawn within, since 
the great Lord can neither be invoked or withdrawn. 

The person who is totally absorbed in the highest mantra in the 
way stated above becomes free from the stains of animal proclivi- 
ties and is finally able to put an end to all bonds by the blow of 
bhakti. After that, whatever remains is the most agreeable object 
for the worshipper. 

Then, the author describes the activities related to the parvas, 
which are performed occasionally by the disciple. 

Chapter Twenty -One 

This chapter presents the authority of dgamas. In the Tantrdloka, 
dgama has been defined as a well-known fact of old, as prasid- 
dhi. It also emphasizes the point that even agreement and contra- 
riety ( anvaya and vyatireka ), which are the very life of inference, 
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a so depend on prasiddhi. Similarly, perception looks for prcisid- 
u as its support; for without its help, which is thought to be of 
t e nature of self-reflection ( svdtmavimarscitmika prasiddhi ), it 
not Possible to consider anything as acceptable or avoid- 
a e. Therefore, prasiddhi lies at the root of every worldly transac- 
tion. he great Lord, who is all-perfect, with the characteristic of 
W^ SC ^° USneSS ’ an< ^ W ^° ls om niscient, ls the source of all pra- 
Sl . , l ^‘ ^ e ’ the Lord, is adorned with a multitude of prasiddhis 
W1 ^ orm °f enjoyment ( bhoga ) and release (apavarga). 
noth’ e / ltII ' e un t v erse is of the nature of consciousness, which is 
The fl Ut . re f^ ec ti y e nature, and that again is, in essence, sound. 
ant j re ect ion (vimars'anam ) of objects contained by the universe, 
o the diverse relations of past deeds and their results, is 
ent°wn as holy texts ( sastra ). All the sdstras are not really differ- 
aim ,r0m nature °f Paramesvara. The holy texts have a single 
stronT^ b 6Cause °f the limiting condition of niyati, people are 
low the^ f ttac ^ ec ^ t0 °nly a portion of them. Therefore, some fol- 
the Ua ^ s ystem and others are attached to the nondual. In 

be res a author concludes that a particular dgama should 

results 6 t0 ° n ^ a f ter it has been shown to produce excellent 


Chapter Twenty -Two 

noted at the^^ ex f^ a i ns the nature of Kuldcara. It should be 
body but ' ° UtSet that this form of worship is not meant for every- 
the inclinaU ° n ^ ^° r ^ ose w h° are we ^ advanced, and in whom 
because 0 f ^ ^ P er f orm ing suc h rituals has grown strong; only 
Hivino « ls are they entitled to perform this worship of the 

When C a 0rding '° ‘ his method - 

ohio * a ^ e . rson becomes free from determination (vika/pa) and 
is aole to atta n . . 

only then ’ Mea uiness in the indeterminate state ( nirvikalpa ), 

it is stated S 0n h entitled t0 wors hip according to kulakrama, for 
rhk ritnoi m the Jantralokci that if, during the performance of 
' one thinks of the object of worship as different from 
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himself, he fails to attain either siddhi or mukti. One who has 
plunged into the secret of this ritual and follows its course is really 
endowed with the highest knowledge. Therefore, Jayaratha writes 
in his commentary on Tantrdloka 29:102 that those great souls 
who are really free from vikalpas take up this course, as pre- 
scribed by the Kula system. Particularly, they follow the course 
only to see if their mind, in the presence of allurements, is truly 
steady in pure consciousness (. samvidadvaite ) or not. For this rea- 
son, they do not think it immoral to practice in the company of 
female partners (< duti ). 

Kula ritual is performed in six different ways, namely: (1) 
externally, (2) in s'akti, (3) in one’s own body, (4) in the unity of 
both male and female, (5) in the vital energy, and (6) in conscious- 
ness. The worshippers are of two kinds: those who desire enjoy- 
ment ( siddhis ) and those desirous of liberation (mukti). Those 
desirous of siddhis should perform kulaydga according to the 
methods listed as second, fourth, and fifth, while those who desiie 
liberation should perform the sixth. 

The author gives a short description of each ol the methods in 
a cryptic way. In the past, the tradition was to be handed down 
orally, only to those qualified: therefore, many ol the matters are 
not very clear to us. Therefore, we prefer to say little about this 
secret cult. 


H. N. Chakravarty 



Tantrasara of Abhinavagupta 



cF^RTTCT 

Id^dcbcTl^mTf^'cl^fe^ jh4I 
^RcidH,«r 

l^WJrRFJcT^f TFT ^R^cTTcT Mil 
Chapter One 

May my heart ( hrdaya ) pulsate in the form of emission 
( visarga ) embodying the nectar of supreme transcen- 
dence by the close union of the pair: Siva and Sakti 
( ycimala ). One of the pair is Vimalakala, the mother 
who has taken within herself a new creation (Abhi- 
nava) in the form of light, and the other is the father, 
Pancamukha Sirnhagupta, who is the embodiment of 
perfection and is intent on expressing himself in the 
fivefold activity. 

Exposition: The above benedictory verse hints at a number of 
technical terms or concepts commonly used in the doctrine of 
Trika Saivism. In this context, the word heart ( hrdaya ) indicates 
universal bliss ( jagaddnanda ), which unifies everything into an 
undivided singularity of consciousness. Its form is an ever-shin- 
ing light, knowing neither rising nor setting. Restlulness is its 
very nature. The author aspires to attain and realize that heart of 
consciousness. 

Another technical term found in this verse is ycimala, which is 
described as the highest equilibrium, |a union] of both Siva and 
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Sakti. This is a union in which Siva is neither Siva nor Sakti, and 
Sakti is neither Sakti nor Siva, but each is the combined union 
of both. This union is also known as coitus ( samgatta ). In the 


creative process, [expanding from] this union, all the principles, 
known as tattvas, emerge. Throughout this process of creation, 
the nondual nature of the absolute equilibrium remains tranquil, 
like a waveless ocean. This process of creation is the result of a 
slight impulse of creativity, an upsurge in the form of a vibrating 
agitation, causing the unity to break. This absolute union (y a mala, 
samgatta) remains in its pristine state, even in the process of cre- 
ation. During that process of creation, ‘It’ first shows itself as two 
[Siva and Sakti], expanding outward into three, and then many. 

The word kula ordinarily means ‘body,’ but in this context it 
refers to the seventeenth kala, the immortal phase of the moon. 
The word visarga is the ‘emission of drops’ emerging from perfect 


sexual union. The drops reflect the colors of [Siva and Sakti]: one 
is white and the other red. It tends to move outside [into the mani- 
fested universe] and creates the bodies of all living beings. In the 
Tantric doctrine, visarga is stated to be hdrdhakala , one-half of 
the sound ‘ha.’ The mother is none but the autonomous energy of 
lva ’ with whom she remains inseparably united. The nature of 
this autonomous energy, which is beyond all limitations, is ‘reflec- 
tive awareness’ ( vimarsa ). This verse also indicates that Vima- 
akala was the name of Abhinava’s mother. The father is the five- 
aced Siva [with each face represented by one] of the five saktis: 
consciousness, bliss, will, knowledge, and action. They are the 
ive outlets through which everything becomes manifest, or in the 
luminous imagery Abhinavagupta often employs, through which 
the entire universe shines. Each of Siva’s ‘faces’ is ever-engaged 
in performing one of his five functions through these saktis. These 
five functions are: creation, maintenance, dissolution, veiling, and 
bestowing grace. 
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As everyone is not capable of delving deep into the long 
text of the Tantrdloka, this Tantrasdra is composed in 
simple language. Therefore, please listen to it. 

sftel m\m\ d'fidol tld I 

By falling at the feet of the venerable sun-like Sambhu- 
natha, whose rays have removed all limitations from the 
lotus heart of Abhinavagupta, please collect this for the 
purpose of worshipping Mahesa. 

^ $TFT B^gHcbRui dRTfdfdddd 3fdTd'dd f^ddxdTd; fMdd d 
3TfTTd ^fenct dtdd d; dd ff^hdB IdfddddddTd, Id M ^ df^^Tc-H do 
d | dtdd cj fddocCRddTd dgpfdcnJOTdra , d£d d ^ddoldd TRTPRd 
^fd dOTIdt HdPM^T I dd ^ddd 3fdTd ^STrfedT IddcfdTfd, 
fcfo cj TifirTlft 3ROTd^ldlcd&> 3Tddf dfd d Tdddfd-^d 

rtdT^dfdWTJ^chrdld dxd I d dY jR I ^ M I d I cTl SrTTdT ^fd I 

dd d^ddldlcHcjo ^figrfd^d did ddTdd, d£d d 3T^Rddld 
dtdddfd 3TdTd fddfdT, fddx^Tdfdd^TTTRd 3ffd dordlAfdlM df ddf - 
TTd I fddocM ld<^o|^d-dfddHdo|^|><riM V | f% 3HlcHI fddTddTd ^fd dcf&IT 
ddddddc^fd^d TPRT^fd^d d I cH do dHddT^dd I cdd ^Rdtjcfdod I 

TTRd d WdTfdd^d Wdf I ^M ^ll^do'RFTdfdt dd ctfdfF^d 

\ 

3T«jqrrmd dddtfM^-^f^fd^fd^MUIRd , 3d 3Tddddtdo 
dTd dTdd dd dddd fddtddod, d d^TRTd, dcfdRTd ^ fddtddo 
WrWdTRd, d5ddfdt (dd) ddT^Tddd^d^^didTdd I ddtsfd 
dcJdHId TTR dd^fdTRdlfd | ^^Ttsfd dlfcdftfdddd I ddddfddT^T 
dd^dRdTdddt fdddfd^d I d d 3ffddfiddT^dvddd ^dxd dYddocd 
dT, 5lM^d ddRMcdld ffd I ^^ddddTdTJcTcdld Tdjddlddd 

dfoHcst^l fdd 3fR^d3 I 

According to this system, knowledge is the cause of libera- 
tion ( moksa ), because it opposes or contradicts ignorance, which 
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is the cause of bondage. Ignorance is twofold . 1 One abides in the 
intellect ( buddhigata ), and the other lies in the self ( paurusa ). The 
one which abides in the intellect is ignorance of the nature of real- 
ity ( aniscayasvabhavam ) and an erroneous conception of the Self 
as non-self ( viparltaniscaya ). On the other hand, the ignorance 
lying in the self ( paurusa ) is of the nature of thought-constructs 
( vikalpa ), characterized by a limited form of the light of con- 
sciousness. This type of ignorance is the root cause of worldly 
existence. This topic will be discussed in the section dealing with 
the nature of impurity {mala). The ignorance abiding in the self 
{paurusa) can be removed by means of initiation and other similar 
procedures. However, even initiation in the presence of the igno- 
rance characterized by indeterminacy {anadhyavasaya) remains 
ineffective. This is because initiation is preceded by a determinate 
conviction as to what is to be accepted and what is to be rejected, 
and is followed by the purification of the principles {tattvas) and 
unification with Siva. Thus, the attainment of that determinative 
nowledge steadily abiding in the plane of the intellect is the prin- 
cipal factor. Indeed, this practice uproots the ignorance abiding 
ln t e se lf ipaurusa), because when consciousness in the form of 

a pa is practiced, it ultimately terminates in consciousness free 
from vikalpa . 2 

The Self {atma) is the light of consciousness {prakdsa) free 
rom t e limitation of thought-constructs {vikalpa), and is the very 
nature o Siva. Therefore, the attainment of the ‘right knowledge 
o a eterminate nature’ {samyanniscayatmakam jnanam) regard- 
ing a o jects in every respect is desirable. The attainment of this 
nowledge is preceded by study of the holy texts {sastras). The holy 
texts are authoritative, as they are revealed by the highest Lord 
(Paramesvara). The subject matter as enunciated by other scrip- 
tures is accepted as distinct, not directly related to the totality of 
knowledge, and is proved by arguments not directly related to that 
subject matter. Therefore, the knowledge taught in other holy texts 
( agamas ) is said to grant liberation only up to a certain extent, but 
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not from all bondage. On the other hand, the holy texts revealed 
by the Lord Paramesvara bestow release from all sorts of bondage. 
The holy texts (taught by Paramesvara) come in a fivefold stream 3 
and are divided into groups of ten, eighteen, and sixty-four. The 
most perfect among them are the texts named Trika, the quintes- 
sence of which is the Mdlinivijciya tantra. The subject matter con- 
tained therein is difficult to gather and properly elucidate. Without 
the proper ascertainment of the essence of reality, this knowledge 
neither possesses the property of liberation nor is instrumental in 
granting it. It is only unblemished knowledge that possesses such 
a nature. The highest human end has its root in knowledge, which 
should be practiced in one’s own being. It is for the attainment of 
this type of knowledge that I begin writing this text. 

PTT# TTcT do^lci 
ddRsjcl fH^cldl htufd I 
TT#T PcilcP iftam cUlFJPT 
^ll^nT McOClcDXirH IdRsid 'bcld I i 

The lack of right knowledge ( ajndnci ) is explained in 
the holy texts to be the cause of bondage. It is known 
as impurity {mala). At the rise of perfect knowledge 
it is uprooted in its entirety. Upon the emergence of 
Self-consciousness, at the time when all impurities are 
destroyed, release ( moksa ) is attained. For this reason, 

I shall, with the help of this text, reveal the real nature 
of that which is to be known. 

3TF£TcT: I 

dm ^ tjcf ^ rj ^rcfmcTFTi yraom^r 

PcT 3-TRPUTTTT^T TcTmcTcTT^RRTt T , ^TT^t cT5T 

erffc cK*c| TTT cTFJ^ WTItI ^m^^TT^TTcTRT ; ^ ^ I ch IrTfcrpT PT 3FFT 

^ c^TtTfp dcSTcpjl^rW^IcTccfRT, ^fcf Pcb Pcf HcblST:', TT Pet TT 
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dfe, 3f2fWcbl^|'bMI ft Ttfdd ^fd ^TO 3TfddTd- dd I TT rT Wcbfe 
d wA ft MKci^lH, Wcbl^dl TT TO^TFrRT^faT^^, 

d tj Wcbi^M-cK fcjo r>d cl 3fftcT ^fcT 'tdcioi Gcb: Wcbl^l : , TdTddpdftd 
d Icb I cl I cb I < I'd r&d fd < did RTTW t fed Trafcb KffeddT^cT c mdT , 

cRd d WlcF5CFT 3fFR^rf?f5T, cT^Rc^R ^Wffe, Mchl^l^MdT 
ffefe 3HIH^lTWchcll 5lH?lfe, fecbk^fdcd fe^lffe ^fet 
^^OTftr: dfrbftrT ?JTbtsfq dTdeT ^Idldfedl^lPdo^rh: TUdfed: 
WTdt felH^feFdT ftTcfW, d Fd ^dTcF^TRT 3fTdR7d dc^fed 
3TddTddd 3TUjftfcT jfe I q^H'faddilcHM ^dd^lddl Mc^l^ldfd, 
3Hdft^doklfe^Mcfe Sd5T?Tct I ddrfd RdTeF^Td^TTeT 3T^dferd 
TdloHH Wmdfd dldd dT, felfesfa ^dJI dT dTTd dT fed dT 
3T^qTd ffd tffe WdddTrf5Tdd^d ddfedT, cfd dgf^ddfd 
Ud^T d^ftd 31d ddft^cl I 


Introduction 

In this world, ‘innate nature’ ( svabhava ) 4 is the highest aim to 
be attained. This innate nature belonging to all entities is of the 
nature of ‘light’ ( prcikasa ), 5 as that which is not light cannot be 
proved to be this innate nature. Furthermore, that light is only 
one [literally translated: ‘it is not more than one’], for there is an 
absence of existence of any other innate nature in that 1 ight which 
is different from it. This is because of the non-existence of dif- 
ferentiation in that light. Time and space cannot bring or cause 
differentiation in it, for they possess that light as their innermost 
nature. Therefore, the light is indeed only one, and that light alone 
is consciousness. The nature of consciousness is to bring illumina- 
tion [manifestation] to all objects. In this regard there is no differ- 
ence of opinion among scholars. 

This shining of that light is not dependent on anything outside 
of itself. The state of being illuminated by another light should 
certainly be called dependence, as the state of being illuminated 
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depends on others for its illumination. However, in the absence of 
any other light, there is only this single and ‘autonomous’ ( svcitan - 
tra) light. It is precisely because of this independence that this 
light is not limited by time, space, or form. Therefore, it is all 
pervasive, eternal, and it has characteristics of being omniform, 
and at the same time it is devoid of any definite or specific form. 6 
The freedom belonging to that light is its energy of bliss (< dnanda ), 
its relish of delight ( ccimatkara ) is its energy of will, its illumina- 
tion is its energy of consciousness, its cognizance is its energy 
of knowledge, and its association with all forms is its energy of 
activity. In this way, although associated with the above principal 
energies, this unlimited light of the nature of Siva remains resting 
in its own bliss. Being of this nature, he, in the process of unfold- 
ing or manifesting, takes on a limited form because of his freedom. 
Therefore, he is designated as atomic {anu). Then, he manifests 
himself as autonomous so that he again shines as that unlimited 
light of the nature of Siva. 7 In this process, he manifests his own 
Self by the force of his own power of freedom either with or with- 
out ‘means’ ( updya ). If he manifests himself with means, then the 
icchd, jncina, and kriydsaktis are used as the means. In this way, 
the means appear to be threefold and the [state of] absorption 
{samcivesaY is then divided into sdmbhava, s'dkta, and dnava. In 
this text, the salient features of the fourfold means {updya) ) are 
gradually going to be explained. 10 

3fIc*TT Wcbmcl^ f^TcTT ^cF^T 

\ 

i a TTcqnrfr xjpf 

cTrxJ f^^TTcT I I I I 

\ 

The Self with the body of light is Siva, [who is] free. He, 
by the delightful sport of his power of autonomy, veils 
his innate nature and opens up his perfect form again, 
either with sequence or without it, or by three distinct 
means. 
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3TSJ I 

m ^MldAcf cTracf oqTR^TWRT I ^TcTT 
^T^^f^OTfcf Ticket 3fcTOT4, cTcTT 

fefrferr 3T^T ^TT^^TT I 3T^r rrfo tjcf ^fhlljf-H ^fdT cb^j fd^ddfd 
^fcT ^cT, ? TECfc^ - iftS^t M<4*cRT ^TT^m^TTT <-cj | oHl dd fcpd 

3TTT^Tfecr^, Ridded Id, ^ ^tRcTT ddddcbl^IHRcdld , d 

\ \ 

3T[cRUTfWTT 3MW cb^Rcifq 3TTmcTRT, ^ cr5RjTf^3TT 3T^U^T 
^rfciRdD^ 3T^Tcnrf I 35*JTd cixK>i I R t cdfdR-do^T TRjWL 

rPWTcT fd-HIddrcj 35Trf^ 3T5RfdcI ( 3T^Rfc^j^T, 

3#lfiRk1H^ 3H^ofdfVnrf^Rdd , 3l<s2<TTfed, MHIu't^q'fodct, 
^TcTT^: yHluiUcf^^j ^ t^4c| d^Md I'lTfdpHd tT, ddd 3-1 M^SFT 
^ tT 3T^q dtd 3Ld4Rl fd*d qf^RdcTH Pd - ^ fdfdodHTZT 
TPTT4 ttI RldPIdcb Pd, cRd d d iqF^r-gjTT-SCTH- 

^qfRRdddngdfdd | 

\ 


Chapter Two 

In this chapter we will exclusively deal with anupdya ." 

hen a person ‘keenly touched by energy’ ( saktipdta ) discerns 
y tmself thus, after listening to the words of his teacher only 
once, t en his permanently awakened absorption into the Lord 
las ta en place without any means {anupdya). In this instance, 
reasoning alone ( tarka eva) is taken to be a limb of yoga. Other- 
wise, how could discernment be possible? If this is the question, 
we reply. What can be accomplished by ‘means’ (updya) regard- 
ing the supreme Lord who is self-manifest and one’s own self? 
This cannot be the attainment of ‘innate nature'(.vv< 7 /?//d vy/), as 
innate nature is eternally present; it cannot be the attainment of 
the recognition ( jhapti ) of Paramesvara, as Paramesvara is self- 
illuminating; it cannot be the removal of the veils, as the existence 
of any veils [in that supreme reality] is impossible; it cannot be 
the penetration of one into the other, as the one who is enter- 
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ing and the one who is entered into are not different from each 
other. Then, what could the role of updya be, as the existence of 
anything separate from that reality cannot be proved? Therefore, 
the entire universe is a unique consciousness alone, beyond the 
mutation of time and limitation of space. Furthermore, this con- 
sciousness is unaffected by the “accidental attributes” ( upadhi ); 
it is not restricted by shape and form; it cannot be conveyed by 
words; nor be described by the instruments of knowledge. It is the 
cause (nimitta) of the very nature of time, down to the instruments 
of valid knowledge, manifested by his free will. In essence, it is 
an autonomous, condensed bliss, which is “I” myself ( aham ). In 
that innermost core of mine, the universe shines as a reflection. 
The absorption related to the supreme Lord, [attained by] one who 
discerns with firm conviction in this way, is not dependent on any 
means. This kind of person does not need to be restrained by dis- 
ciplines, such as taking recourse to sacred syllables, rituals, medi- 
tation, and observance of spiritual practices. 


3M m oi icf F - ftc j- 

fft *rrft 


I IEJ 


The multitude of means {updya) does not reveal Siva. 
Could the thousand-rayed sun be illuminated by ajar? 
That person of broad vision, while discerning thus, 
enters immediately into self-manifest Siva. 


3f£T WTraYTKTT I 


Mcbl^l'bM f^TctcTTcFr cT5T ^cTT ^ 

^T^pyrfcT, cTgTT '^Id^^rcbAcr 3ffOT5T WR 

TFJ^rafrT, 3fCT TT 3FFT ^Iclcrild ^£FFFl ufcTfdMHId 

f d , ^ ft ftdfsRsjxhd cTaFT - ^TcT 
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^iRldH 3T^TfPT FlfcT rfrf qfdfsi^H , 

rfft TTT ^ \Z&5, WV ^ TfM, ^ 3TT^fe^, 

^Jc^rTTfeq# cfT 3TTf:^Pft^, o^IIm i ft ^T T^Tt 

B^cp dctb^oiiifl^miii^: i FTfa Tpy^r^ff gr^rt BftrdT tif 3fFft 

cRTtokicl riTOTOM F I tT eft F TrT cFrH'ftdT-r if fe 

^ X Cv 

^f^TTeT 1 STsTtsfr ^ TJ^sdT 3^sft erfft ffeT 3TRT^F^TT 

OT^TTeT I Ecj zrm UrfeT qfdldftfcf mft cTsft ft*cj qT^WTT^t I 

\ \ 

3T5T ftsf ft ^TTeT ? FT^cf fdofdd I ^ fiftT 3HchKUia5 cTeT ? 
FF dft ^PT^T: - cTcT ft ftOTTrTt^WOT, 

WT^ItKMdfal FffterfeT, ft^JRTTFx^ 

^rnraeTT , t ft^sr % fts ^crt^t oqfft^TRF 1% ftwT, 

3T^ HcftifH, -ft tffMft^llRccld 3T^T, cTccT didd ftMPW 
Tft^TTFT F 3T^ft FeffeT, ftd^fHTF^T xM^M M IH^fd I^M<rft 

I % cirri'! oTgefe TSTTeT, STTF^f^J 3T^T ^T TTftofdd57, 

3fft g fFc^FTcfrTmidd l-ddldcb: qTdlcdltf 3rFT r FT rf ^IdH 
ft^xWIcl^lMch: qftWTST ^TfftcfxdlM: dld-dH 3TT^lfd I 

Chapter Three 

One who is unable to enter the unbroken circle of light, 12 already 
explained as the reality of Siva, [who takes recourse to] view- 
ing the power of autonomy (, sveitantrya . ) 13 as extraneous to him, 
experiences the indeterminate ( nirvikalpa ) absorption belonging 
to Bhairava. What follows are the instructions leading to this type 
of absorption. 

All these multitudes of beings ( bhclvas ) are merely reflections 
in the void of consciousness 14 because they possess the charac- 
teristic marks of reflection. These are the characteristic marks of 
ref lection. That which cannot shine separately, but shines when 
merged with others, is known as reflection; for example, the 
reflection of the shape or form of the face in a mirror, the reflec- 
tion of a taste in saliva, the reflection of a smell in the nose, the 
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reflection of sexual touch in the organ of pleasure, the reflection 
of a sensation of sharp contact by a spear or lance in the inner 
organ of touch, or the reflection of an echo in the void. However, 
this taste is not the original , 15 and being only the effect of that pri- 
mary principle, it is not known to cure diseases, etc. In the same 
way, smell and touch are not considered original because in the 
absence of the principal subject ( guninah ), the existence of smell 
and touch could not even be postulated, and more so because they 
do not set in motion any series of effects or results. On the other 
hand, we cannot say that these two are non-existent, as shaking of 
the limbs and emission of semen can be seen. Even a sound is not 
original because someone utters it and the approaching of its echo 
can be heard. 

Thus, just as an echo, etc., appears shining as a reflection, 
similarly the universe is reflected in the light of the Lord. Now, 
the question can be raised: What is the ‘original image’ {bimbo) of 
this reflection? The answer is that there is none. Does this mean 
that the reflection of the universe is without cause? Alas! Your 
query is then aimed at finding a cause. In that case, what would 
be the purpose of verbal reasoning? The cause will indeed be 
the Sakti belonging to the Lord, whose other name is ‘autonomy 
(. svdtantryo ). This Sakti is the immanence of the Lord because 
She is the bearer of the reflection of the universe. This universe is 
permeated with consciousness, and this universe is the locus of the 
manifestation of that consciousness. That consciousness indeed is 
this universe in which it is reflected in the reverse order. There- 
fore, the Lord is designated as the bearer of the reflection. Fur- 
thermore, the Lord’s innate nature, which includes the totality ot 
immanence, cannot be devoid of reflective awareness ( cimorsa ), 
because the one who is consciousness cannot be devoid of reflec- 
tive awareness regarding his own Self. If, however, consciousness 
lacks self-awareness (awareness of its own innate nature), then 
it would condescend to the level of insentiency ( jado ). u ' Further- 
more, self-reflective awareness is not created by convention, but 
is experienced as being inseparable from the innate nature of 
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consciousness, and impregnated with the ‘supreme sound' ( pcira - 
ncida)} 1 This supreme sound reflects all the multitudes of energies 
belonging to the Lord, which determine this universe. 


m ^!s4Kdlcld fcrar RRPTWRS 1 37fb : - 3fR,RTT - ^3T - ^ ^fcT, 
cTcR 3T-$-3 ffcf , UdTHlicj ftcRTTcT TlJt RtZfa, 

3LJrR W fF ft^TprKH^i:, <fc£>ie||f|R f^TRR, UR % 

fcMlf^Rpf: RT fprrt RTRFRT, 3TL^-33 ^ I 

3TR R SRR TRR?faR WWMlcf ^RfcRRo, RRR RTFT^fRR 
ftRTfe^m^-fTOTtrRTTcT RlHIcRcbR, ^fcl 6) Icjcvh^f^i^ 
37^# RTftfT I RRT ^ R Rif 3T^RlRRlfcT RcT cTcT 

^H|U|H f^RRMR R 3^, RRT 3TRR if eft RRreHT^R 

RgfcIT, fRRTRRT cT^fcTT, TcRTb MOTTO^TOTcl, F^HIUI R R 
^TgracT RJFR, R^R fRRf^f TRTR, R ^^TR RT, 3JR 

3R$dcdld I?R ^fcTRTR TRRb, R Rf35TRRcT f^rfcTT I R^cf^RR^ 
3RRWraT?TTfcRTcT RjRRRT -^-^-l 7 -® ^ I 


The Lord possesses three principal powers, namely, the 
supreme ( anuttara ), will ( icchd ), and act of unfolding (unmesa). 
These threefold cognitive reflections ( paramarsa ) are “<7,” “/," 
//. Out of these three main powers, multitudes of power evolve. 
Ananda 1 -' a rests in anuttara “ a Is a no rests in icchd , while 

iirmi u rests in unmesa . This (urmi) is the initial stage of the 
evolution of the energy of activity (kriyd sakti). The first group 
of cognitive reflections ( paramarsa ), that is, “a,” and “m,” 
being essentially part of light, are identified with the sun. The 

second group of reflective cognitions, that is, “d,” and 

being of the nature of repose and predominantly blissful by nature, 
are identified with the moon. Up to this point, even the slightest 
trace of activity has not entered (into the process of manifestation). 
When, however, in the power of will (icchd) and in ‘the power of 


will to lord over (Isana), activity enters, then they are called ‘the 
object of the power of will’ (isyamdna) and ‘the subject of the 
power of will (isyamdna). At that stage, activity (karman) divides 
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itself into two: the semivowel “r” when light dominates, and the 
semivowel ‘7” when it is at rest. 20 This is because semivowels 
and have the nature of arresting the light. However, (at that 
stage of manifestation) ‘the object of the power of will’ ( isyamdna ) 
is not discernable as an external object. If it were discernable it 
would be created like an external object would be. However, nei- 
ther will ( icchd ) nor ‘the power to lord over’ ( Iscinci ) are clearly 
discernible. For that very reason, “r” and “/” are only semivowels 
and not consonants like “r” and Furthermore, this group of 
letters, u rl," ‘7” and are considered neuter because they 
bear shades of both consonants and vowels. 

3f^rRFF^TtT PTRT cfcTT I?- 3ft ^fcT I cfpTTfT 

&-3ft ^fcT I TTT fcb^l^llrb: , cfctd' 
^ t?4 3ft-3ft ^fcT I cRTT TJRT ^ 

ffTcTcT 3FJcFt P^wfcT, dTd'£d tj^ T^TdTTTTcTPT Wcbl^HIdc^d fd-^ddi 
3fTTdt - 3ff4fcT I ddxhrlfe 3FJcRTCT fdTFTf oTRf4- 3F ^fcT I Td 
TtsTTTdo TcZfct I cT^c^f 4tfdW-H 

I cTP 3FJTRTd; dbdrf:, 3T^RfTT $d3>|d||: ^cbfrfOTOT $d3>ldf 

Cd u [Fdd43tf, 3-4 P Id Md4T-3ll4?H:>dcfc>4l J I Id M^dchcd-H I I tjcf 

f^rfdOFTT: ^r-T-cTTT, 3-4&|ld; dcbK:, Ud f¥d£TRTT ^T-P-TTF, 

fdrmfcf etcFRT, d^fdTRTtTRT: 8r^5RT I $c4dH UT *HldH 3FJrR l?d 
I cRdT d IJcHd dotfclcbl fdd J i4Fdo: f ejeu 3lM-ti^Mid v P^jfcT 
^fcTT dftr^fePdf^ctH fFFRddT ddffOTTTWf ITd dft'klrd^Mdi PTPTT 
I Tf dT Ud fdd4fddm, 3TFW f%TTli%3fTpH'dM: , Web: f^TfRf^tOcTSTUT: , 
TTTddT fddPcTT^TT I 

When the expansion of anuttara “ a " or dnatuia “d” in the 
direction of iccha etc., takes place, then the two syllables “e” 
and “o” come into existence. Then again, when these two sylla- 
bles, “£»” and “<?, ” are closely united (sahighatta) with anuttara “a” 
and dnancia “d," then the syllables “cd” and ‘V///” are born. This 
indeed is the play of the energy of activity (krivd sakti ), which 
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shines in the manifestation of the four syllables, that is, “ e , ” ” 

“o,” and “au .” 21 Then, at the end of the development of the power 
of action ( kriya s'akti), just before entering anuttara, all that 
which has been created up to this point takes repose and abides 
in the bindu 22 (am), which is light alone and the very essence of 
knowledge. At that very place where bindu rests in unsurpassed 
(anuttara), the “ anuttara visarga ” is born, which is “ah." Thus, 
the aggregate of sixteen letters, which are seeds ( bljci ), are said 
to be the very nature of all reflective awarenesses ( paramarsa ). 
The recipients ( yoni ), which are consonants, are born from that 
vi+sarga. From anuttara emerges the “ka" group of letters; from 
will without an object’ (icchd) the “ca" group of letters; from 
will with an object the “ ta ” and “ta" groups of letters; and from 
unmesa the “ pa ” group of letters is born. It is because of being 
united with five s'aktis that the five groups of letters are produced. 
It is from this threefold division of the will (icchd) that the semi- 
vowels ya, n “ ra and “ la ” are born, while the semivowel “ va ” is 
born from unmesa. 

The letters “sa" “ sa and “ sa’ ’ are created from the threefold 
lvi u sionof w *d (icchd). From visarga, “ ha ” is born, and the let- 
ter ksa arises from the union of two consonants: “ha" and “sa." 

us, the Lord who is supreme (anuttara) becomes the ’Lord of 
\ ? ?23° U f * etters (Kulesvara). It is this single kauliki visarga 

tl 0 Lord, which as the flow of vibrating impulse in the 
orm o reflective cognition (paramarsa) such as groups of letters, 
etc. ^ extends from dnanda to external manifestation and assumes 
t e orm of the external principles (tattvas). Visarga is threefold , 24 
t at is, anava, which is the restful state of citta; sdkta, character- 
ized by the awakening of citta; and sdmvabha, which is the dis- 
solution of citta. 


ntTctcTT ?rfvT5T| ScOcR ^Tcft 

^ TrmfT rfcp ms uw mrcrrr, wtptt 

qrmf TrfefTR 3Tfrh*J I Tf%c£^T HTcfcpf:, 

Txh^lcilrhcbdl I cLfrfq TWc| ^ PT^ gL TTTH 
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Ucbl^nfd^MccIH I cR^cr^ Lcf WR^Tf:, 5RRnraf?T *i tK u | di\ 
^Tc^T ^IcFvTT Wl^T^ f^WrfrPJufc^ I cTT TJcT UcfF 

M<IH*f*»Mcc|ld ^Irbrfl WTcCf: ^chlfrtcbl ^fct f^RvcbTT I Lcl ^ ^cbWT 
IM ^gRT RTR^Tf: ^J^fd'^rai OTWTctR R[dl^Wfd^*Ydld 
fdillldil*cK^Mdi *faT^cr I RTTFTT iJRT ^q^^cr^cd%^TFn dldidcMdi 
'FjFvT , ^ R^xfrTTOTRTt^t^ odlci^lRcbedd 3TRW d^l^MdTd- 
T^lddNpdM^I: cl TT RTrfl^T 3?fR Tlffc35TTc^T ^T ^TTl, ^TcTT ^ 
clRTR JrbH^cb 3fH%cWTFM: LKIH^T cTST 

cl *Tcrf^T, cf TT dll'll' tftTp^rar^n, ^cbdM^H^ffefff^d 

Hld'dM' 3TTcRTR q^fcft fdf^clocMddl 

^TT^T^R FI H I c^TFZ oil d ^JrtxTT I 3T?TpT ^cfcjd R wfe^MT c*ol Pu fafel 


Thus, visarga is the power belonging to the Lord capable of 
creating the universe . 25 When that reality is cognized as integrated 
reflective consciousness, then the Lord alone shines. On the 
other hand, if that reality is cognized as being divided into con- 
sonants and vowels, then it is known as the ‘possessor of power 
(. saktiman ) and s'akti herself. When that reality is cognized as 
eightfold paramarsa along with cakresvara (the letter ksa), then 
it is divided into nine groups. Furthermore, if one cognizes that 
same reality placing the emphasis on each and every individual 
paramarsa, then it is divided into fifty. Finally, when that real- 
ity is cognized as existing with possible subtle divisions, then the 
number becomes eighty-one. 

In reality, reflective cognitions ( pardmarsas ) are only six . 26 
However, on account of expansion and contraction they become 
twelve and thus nourish the fullness of the Lord, as the possessor 
of all the saktis. All these saktis of the Lord, being of the nature 
of reflecting cognitions, are known as Kdlikds , 27 divine goddesses. 
These pure reflective cognitions are energies by nature, which on 
the level of pure knowledge ( suddhavidya ) appear as vidyd ( man- 
tra) and vidyesvara (matures vara), as supreme and nonsupreme 
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because of the limitation which was created by the slight emer- 
gence of may a. However, they appear divided into distinctive 
groups and function as letters belonging to may cl. 

When these syllables finally descend through the stages of 
pasyanti, madhyamd, and vaikhari 28 and assume the nature of 
external categories, then they take on the role of worldly transac- 
tions. Although on this level they are syllables belonging to mciyd 
and are seen as bodies (that is, devoid of life), when by means of 
the aforesaid ingenuity they are enlivened by pure reflective cog- 
nitions ,- 9 which symbolize their very life, then they become invig- 
orated. If they become invigorated, then they are capable of giv- 
ln g liberation and/or enjoyment. When one conceives oneself as 
the single resort of all possible reflective cognitions in which the 
entire multitudes of principles ( tattvas ), beings, and regions are 
re ectec h one attains liberation while living through the absorp- 
tion born of sambhu, 30 which is free from determinate knowledge. 

there tta ^ n ^ n ^ ^ ^sorption, as in the case of anupdya, 

is no need whatsoever for adopting painful procedures such 
s t e use of mantras, and other such practices. 31 

Sbrlfcfipfcl 'tlcfrcl tfTTTcTIcHHte 

^ TO^TfcI JJcjpkxhrim ^ I I 

the SelV rC Un ' Verse * s shining on the clear inner core of 
of the e ‘.The multifarious forms shine on the surface 
the / nirror ’ hut the mirror is not aware of them. On 
0 or hand, supreme consciousness, by means of 
continuous flow of its own delight of self-consciousness, 

reflects the universe. 

^farifgcbH I 

3T2J?TlrnlMlcj: 

m cTcCT 
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3ffTcT cSH^RT | cT2TTf%- 

fcTcbcddd Id Ref crl-dcll ShcHHd 3 tRtfRF^, TT 3TRT7TFTT 

\ \ \ 

TTTTRTrfcT^R^gT , 3TcTT qfd&P&'dq'] fcjctocrM 3fid: TTd K^d, fdcbrH 
CT^rfcT ^fcT 3T«Jcid^T | ^ rj Rcf-W: TFR^^TT 
fM^^n 7T?T 3 tMtT, ^qRld^ddfdRId^M ^ WTTSfr, 

cTcT -cq^R^imFT, cRT fcWRT 3 TTjR ( cTR RtM?[ Rwt, cltcf 
3TFPr, 3Tcft f^WcRT ^ 3T^R ^fcf I Tf cT TRT WTTOFR R 

3?TO^ xHfrcfTf^Rpq- 3f ^TcTRT I % dldRId Rc[ 3TFT^ TRT"d^H 

\ \ 

RdftdTI ^fcT R cT^qj^ft TT3F^, cRR ddcfodcilJRd^ 

^TtfWT Ref I TTSTtcio RT^^R 

'#6U|diiUi: TRRrTR^ fcRTTCFfar TRaRTfT I 
R (cl^Rd TT drd dcf^siMclfc^di: I I * $fd I 

Chapter Four 

When, for the purpose of attaining one’s own innate nature ( sva - 
bhava ), thought constructs 32 are gradually purified, 33 as described 
in the previous chapter, the course of meditation ( bhavand ), pre- 
ceded by right reasoning, study of appropriate cigama texts, and 
instruction by a teacher, becomes essential. It is because of the 
power of thought constructs ( vikalpa ) that living beings wrongly 
conceive of themselves 34 as bound. A firm conviction (< abhimdna ) 
regarding one’s own nature becomes the cause of freedom from 
samsdra. When this new vikalpa arises, 35 it neutralizes those 
vikalpas which are the cause of bondage. This new vikalpa 
becomes the cause of ascent ( abhyudaya ), enabling one to attain 
his or her own innate nature. This is as follows: The supreme 
reality is unlimited by nature and consists of an undivided singu- 
larity of consciousness. It transcends all the principles of limited 
nature which terminate in Siva. This renders stability to all and is 
the vitality of the universe. Through it the universe ‘throbs’ with 
life, and that is ‘T’ (aham). Therefore, I am both transcendent 
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and immanent. This kind of conviction, however, does not arise 
in those blinded by may a, because they lack right reasoning (sat- 
tarka), etc. Vaisnavas and others are restricted to their own scrip- 
tures by the principle of attachment ( raga ). For this very reason, 
they show no interest in studying superior agamas in spite of their 
being available. In this way, they show jealousy in regard to right 
reasoning, right scriptures ( agama ), and the correct instruction of 
a teacher. As it is said in the Paramesvara Agama: 

All the Vaisnavas, etc., are restricted by their attach- 
ment to limited knowledge. They fail to understand 
the nature of the supreme reality only because they are 
devoid of knowledge emerging from omniscience. 

dd-lld ^d^df^MIdlft&l Fcf ddNIHlftpbfttJT ftcbcF 

dftpcd tR 'td'dM srfd^lPd I 'FJ TT dxd ft T^TTcT ? , 

4cFr - ftcbcFTd tcnftraTTT^^HlpI tjftdiafc^TcT, TT cTb=i cj 
Tfftb'Mddl ^fcT cT^T ftcbcd: ^T4f%TTT JMftoOT^ 

'idUSdlJ 3T cf^ 3lft<j(S^lft>MicilftcStd^ td ^ •‘-1 Tftfti fftcocl ^ I dncfo 
3^ft, ^5# ^fcT TcZftt I 3T^T^T TTPTR^ttt ^nft 

TT ^rfrb'M Id Web'll 1-1 ^e&TW. I fcfo d, T^Tt^NIHlddMuj bOTTRT, 
Fcf drift fft 3TFT, d Fd d dTcFlT H^dct 
3W?ccd id *[cTdft 3T^cfftd^drc|IMIci^^ dTcdct dd T ftd I d d 
TTF drlcbld Wf 3FdcT dfdft TTTSTTcT 3dldV 

cfW^T ftdHculdF, 3lftdft*J FTOTOT, muildlddftFT 

35 ^ dftft oCTRRT | FcdTFTTtsft 
dlftdd 3pdfd, mRmWTFTTFfttsft d^ftddR ^^IdgbftF 
ftcfo^HMi ^^TOjdTciirft szrrcj: ftcit^T i 3f^nn^i tft cTt£ 
ftldlruft T3T3Fft A d'Fcrftfa I dfts^dM 

ft ft 3ddTdT - M 1 <1 d- Id d d , dft^t ?J d fftfdcT 

3H Kidodj d 3TFddftdd 352TFT 3T«TRT I 

Therefore, only those keenly touched by the energy of Siva, 
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after following the path of right dgama, etc., purify their vikalpas 
and enter the supreme reality . 36 Here a question can be asked: If 
this is so, shouldn’t the supreme reality also be a form of deter- 
minate knowledge ( vikcilpa )? The answer to this question is, 
“certainly not,” because determinate knowledge fulfills its purpose 
simply by removing the impressions of duality. 

The supreme reality is everywhere; it is omniform and self- 
manifesting. The forms of determinate knowledge are not capable 
of either lending any support to it or refuting it. Right reasoning 
C sattarka ) spontaneously arises in a person keenly touched by sakti. 
It is said that this kind of person is initiated by the Goddesses. 

In the case of others, the form of right reasoning arises by 
the study of scriptures, and so forth. This topic will be discussed 
at length in the section entitled Saktipdtaprakdsana. However, at 
this point it will suffice to say that the role of the teacher is to 
select an appropriate dgama text for a disciple to study. The role 
of dgama, on the other hand, is to give rise to the proper type of 
vikalpa ( suddha-vikalpa ), which is instrumental in generating the 
series of homogeneous thoughts free from doubt. This series of 
homogeneous determinate thoughts is called right reasoning ( sat- 
tarka ), and this right reasoning is called meditation {bhdvand). 
Through bhdvand 37 past objects [objects that have gone to rest in 
the past] that were indistinct, are now made as if present by ren- 
dering them distinct. In this context we can say that no other diiect 
means but reasoning, which is the light of pure knowledge, can 
serve as the limb of yoga. For example, tapas, etc., belonging to 
the niyama group, ahimsa, etc., belonging to the yama group , 38 
various types of prdndydma , etc., all are finally based in objec- 
tive existence. Therefore, what could be their role in regard to 
consciousness? Even pratydhdrdi 39 only renders excellence on the 
level of senses, that is, the instruments of knowledge and action. 
In the same way, dhdrand, dhydna , and samddhi, if practiced 
gradually and in this particular order, could grant to the medita- 
tor the identification with the object of his meditation. However, 
meditation or practice on the supreme reality, which is identical 
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with Siva and is one’s own innate nature, is not at all possible. The 
practice of one who is established in consciousness is the process 
of steadily establishing prana, intellect, and body in it. This is not 
unike carrying a burden, studying the real meaning of sdstras, or 
practicing dance. In the case of consciousness, however, nothing 
can be added or taken away from it. 40 Therefore, how can practice 
(in regard to consciousness) be possible? 

f§0 d&U||(q lTcT, 3rfm fcTTfll cl RT P k I M cb K EcT 3fcf ^ g 
SRJcT fcbfrjfefd I m 3T^TT^ f%)'di cR^T 

rfRT ^Flt : 3ff^TO'bMdlMcbblcb<U| cfftdk rT ^fcT Ed" 
3f«7RlT^: | tRcTrcf g fefdd ^f?T 3TF57T I tdTTferRTfsfT 

tw d tor < 12 ^ 5 cRg^gr 3rfr g crt. 3f?ft tcmrRRT 

fTOR | 3RT EcbmdMH 3f^TTfrR^ 

TdTd^crrg gftci facbreff^^r, ttr fecbfRdE 

etoeI, crerr prcbm^Hft r^ttcT 

d^rn^-iPi ^angjqro i c#g3fgg^ftg^ft, er TEarm ee 

34|C|: ' ^ , R^EgHcbKd’dl ^r^cpcfr mfdi, ?p?T9TT-^rnfr 

jRt dd ETlE 

Now the question arises: “If this is so, then what can be accom- 
plished by right reasoning?” We have already answered this ques- 
tion by saying that the role of right reasoning is only to remove 
the impressions of duality and nothing else whatsoever. As every- 
thing is of the nature of consciousness, the main purpose of even 
ordinary practice is to create the desired form in the body, prana* 
etc., and put the undesired form in a subordinated place. How- 
ever, it has already been explained that nothing can be taken away 
from the supreme reality. Even the impression of duality is not 
something different from consciousness. It is merely ignorance 
of one s own essential nature. Therefore, it was said that duality 
is removed by pure determinate thought ( s'uddha-vikalpa ). The 
supreme essential nature has an innermost nature (svabhdva) that 
is self-shining, which assumes the state of ignorance through its 
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own freedom. Then gradually, by forsaking it, it first becomes 
intent on blossoming, then it begins to blossom, and finally it 
becomes fully blossomed. Thus, by manifesting [literally ‘shin- 
ing’], following this sequential order, it manifests itself in its full- 
ness. This shining is the very nature of the Lord, and for that 
reason the limbs of yoga cannot be the direct means. However, 
reasoning ( tarka ) is of great importance here, and right reasoning 
( sattarka ) alone is the direct means. This right reasoning is pure 
cognition ( suddha-vikalpa ), which gets purified through differ- 
ent means, such as through oblation (yaga), offering of food into 
the fire (homo), repetition of mantra (japa ), religious observances 
0 vrata ), yoga, etc. 

cHT WT TRJTT WTW Ucf ftsrfeTT, HFdcT RfftftrOT 
3fft7T fftf ft WTW TZcf W, Tf rT 

fnrn~cT ^ ^ftrarftqt Terser yrqf 

fOTTT <^qdtft|q^|cTlRT qft'^qdft 3rbT| TP? ^TTcTF 
^fcT ^ftftcbcqqik4 q '■< I d ft SHcTcl 3Tftl TFRtT^TT 

^\W- I cT&TT 

3^dlc-HcPLKIH^lTcidl2| ^cRT M I aftft 

cTcT qr era 3fra qrrqqfq opt i 3ft tt ft 

R^q 1 <qq t ft raft Hindi mq qr^wrrraiftTRT^H £raqrfq urftTfq 

3fraftrar ran 1 qsrtrq ^ft^rftrftT^rera * qq 

\ \ 

qra 1 ' ^ftr 1 ftftftb ftcbdft ra 3Fftftr?rfrara 

rarmftdo qrqisftra qqraft rafe tftt?rct mftm w Trarairrraft 

dra^M I^Lia Hleq i ft cbcqft ^Tt ^ftT: I 

Yaga is offering of all entities to the Lord for the purpose of 
attaining firm conviction in the form of the determinate knowl- 
edge: “All entities are firmly established in the Lord and there 
is nothing separate from him.” For those who are spontaneously 
enjoyers of penetration into consciousness, it is easy to make this 
offering (yaga) to the Lord because it is pleasing to the heart. It is 
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with this purpose in mind that offerings such as beautiful flowers, 
sandal paste, etc., are prescribed to be offered externally. Offer- 
ings into consecrated fire (homo) is dissolution of all entities into 
the fire of consciousness of the Lord, who takes delight in con- 
suming all and making them remain as the flame of fire alone. 
Homo, is for the purpose of attaining this steady determinate con- 
viction: “All entities are made of the light/’ Repetition of a man- 
tra (Japa ) is for the purpose of enlivening reflective cognitions, 
but without being dependent on them existing as knowables either 
externally or internally, and appearing as if they are distinct from 
the highest reality. This kind of reflective cognition of the highest 
reality, which is not different from one’s own Self, is caUed japa. 

Religious observance ( vrata ) is the perception with firm con- 
viction that the body, ajar, etc., are in essence identical with the 
Lord. This is for the purpose of attaining the supreme Self con- 
sciousness ( abhimana ) of the Lord, which is not to be attained by 
any other means. As it is said in the Srlnandisikha, “The highest 
vow {vrata) is the harmony of all.” That supreme reality, which 
is independent from all forms of thought constructs, shines forth 
through various forms of determinate knowledge which possesses 
elements of pure knowledge ( suddhavidyci ). Yoga, which is a par- 
ticular type of determinate knowledge ( vikalpa ), and whose nature 
is the unification with one’s own innate nature, exists for the pur- 
pose of establishing one firmly in that ever-shining light. 

cf^r TTjHkt xjufctcT TRRT 3if^ r -q5cT TTFTSzf 

3^t fcRt mi mm fesjfcr qtfWr um) Tftift 

^ ftoTT 3fFFTm^fT d-d^^^rrrflTT 

eta eta OTfcRT ffe 3fRvTm ^fcT I TTT tl ^H^ltabcTT 

tJtffdhH'fdd TcbRIcj I 3T^f I fm , ^TT cTT 

mm TTrbd:, CTTT cbSTR 3^^ UdrU{\: I M 

mu ^ 3^'dTid^xHfd-MTd^Md^ll f%^rfcf U q^Tfet 

U mTRTfrT U m mm ^tqTT^Tfrb: I mm U rfuiei^ifccTcT 

^T^T^ri m mm qtqTTTrmfw i mu tR^KtatarbicHHi m 
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^Tl 1^ I Frto: I 

The essential nature of the great Lord is the ‘fullness of his 
consciousness’ ( purnasamvitsvdbhava ). This fullness of con- 
sciousness is his Sakti, 41 which is known as body ( kulci ), capacity 
C samarthyo ), wave ( unni ), heart (hr day a), essence (, sdra ), vibra- 
tion ( spanda ), glory of power ( vibhuti ), the three-formed goddess 
( trisikd ), the cause of kalana (kali), one who minimizes ( karsini ), 
dreadful ( candi ), speech (vdni), enjoyment ( bhoga ), knowledge 
0 drk ), and the superintending deity of lunar phases (nityd). This 
Sakti is expressed by these and other appellations based on various 
grammatical derivations, which are technical terms used in the 
dgamas . Let this Sakti abide in any of these forms in the heart of a 
meditator. If this Sakti is viewed collectively, as consisting of the 
totality of all saktis, the fullness of consciousness becomes mani- 
fest. The Lord possesses innumerable dynamic energies (saktis). 
What more can we say? The entire universe is his sakti. There- 
fore, it is impossible to enumerate all of them in this instruction. 
However, the whole universe can be summed up under three main 
saktis. The supreme energy (Srlparasakti) of the Lord is that sakti 
by means of which this universe, beginning with Siva and ending 
with earth principle (tattva), is born, seen, and manifested by the 
Lord in indeterminate consciousness. Srlparaparasakti of the Lord 
is that sakti by means of which he projects the universe just like 
the reflection of an elephant, etc., in a mirror: as different-cum- 
nondifferent. The glorious Aparasakti is that sakti by means of 
which he manifests this differentiated universe, in which all these 
objects appear as different from one another. 

UcTcf &IKUH 3fR^cr 3TJTTO M I cH H I 

RRTcf , TTT 3TTT 'HTcfcft sftn-H lcjxH^lc|cpldcbll^U6| if^loctl^rK 

f^RvrPTT | ?TT RcTT ddxH: Tlrbd: WdR^TTrf fMcf ctcf^ ! 

ffcT 5TTT I cT2T# - 3 ^ffcRT 3TvT^cT *TTcT 

TxTOfcT, 3 rfcft srfFTfq TJoTcRIT cbd^lfcT, 3 cT^cf tfrETOcTT 
cRT cT ^Tcf TTTT cPddfd, cRTO cR^M Tf ^Jcft 
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3TfT ftfettfcT xX fet xX, ^ TRcRTfT^T *TrOTFFT 3TTcT#T 3WltuT 
cbd'tffcT, £, cRT 3W£fe ife ^Trfecf cbcTOfcT, 19 cTcT 

3TOfcf^^TTOc^ cb^fe'lcf^ enTRTc^RT 3RrfefcI cb^fdd 
g ^Icf^raTcJ^Mdi cbd'afd, 6 CRT: ildodfe 

ch<u|tl^»' 'cbcTcrfcT, S cTcfT cbcl'SlfcT, 3 o cTcT dfrfd4rf qi'dld 

WgWfft^rRrfcT, <M ^^dc^Idl^'^cbm'a^UKr^cbH^ ^RTTcTR 
cbdfe, ^ cRTt ffefferfr cbrbjfd' ffcT EcTT ^Tc^T ^JlddSE 

Tifej wgg cm gift 3ffe ^tret mfe fen ffe ^rrindfeRfen 

3^fmfefT ^sfcddlclcfHMI Hl^cfrclKl^lfdpt^UT 

3RcTcft cfT UCHClfe^llfa ^RT^I'dT" g^lod: 

^cbldl^loicllr^l: I ^cFT rl -Trfcf: £tdt fTFf WFT ^TtTft^ut ^TecnT 
^IcHddlcMui xX I ^Tg: MfajfcKItfHJ^cl: '^MIod'RR-d dfet 

mdHci^lddlST... r ^fcT I cn nr 34^: cRT cRT nfeffe fefe 

ra^rRdfeft fddod cftOT I n ^fcKF^H u^t wezt , r nr 

\ 

ferrfefF3Rq^d: I 

That sakti, by means of which the triad of saktis are born, 
that is, embraced (withdrawn) internally into the Lord through the 
process of unification ( anusandhana ), is the glorious Parasakti. 
That sakti (although remaining) Srlpara is now called Srlmatrsa- 
dbhava, 42 KalakarsinI, 43 etc. Each of those four saktis, because 
of their freedom, shines in threefold manner; that is, creation, 
maintenance, and dissolution. In this way, the number increases to 
twelve. 44 This takes place in the following way: 

1. First, consciousness only shapes ( kalayati ) entities 
( bhciva ) within. 

2. Then it projects ( kalayati ) them externally as distinct 
forms. 

3. Then consciousness accepts external objects as something 
pleasant and desirable, and then it throws ( kalayati ) them 
internally with the desire to dissolve them within. 

4. Next it creates doubt regarding various obstacles in the 
process of dissolution, after which it dissolves those obsta- 
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cles as well. 

5. After this, the portion of entity shining as doubt, which is 
going to be dissolved, is assimilated ( kalayciti ) within the 
self through the process of withdrawal. 

6. Then it creates ( kalayciti ) the agent of withdrawal and 
realizes it as being his own Self. 

7. In the process of creating ( kalayciti ) the agent of with- 
drawal, it creates some entities as existing in the form of 
impressions ( vdsands ) and some others as existing in the 
form of consciousness alone. 

8. Then it creates the wheel of instruments (of knowledge 
and action), preceded by the process of the activity of 
manifesting its own nature. 

9. Next it shapes ( kalayciti ) the lords of the instruments. 

10. Then it creates ( kalayciti ) the limited subject belonging to 
the level of maya. 

1 1. After this it creates ( kalayciti ) the knowing subject, who is 
intent on abandoning limitations and accepting the blissful 
state of consciousness. 

12. Next it manifests ( kalayciti ) the fully bloomed form of his 
own Self. 

Thus, the Twelve divine Goddesses of consciousness' (< dvddasa 
Bhagavatyah) manifest themselves, either to all subjects or only 
one, simultaneously or sequentially, either in two or three. They 
move in the manner of a circle like a wheel, and also shine exter- 
nally in the form of months, and other minute divisions of time, 
the signs of zodiac, and finally in the form of pot, cloth, etc. In 
this way, they nourish the autonomy of the ‘Lord ot the Wheel 
(Cakresvara) and are expressed by the word Sr! Kali. 

The different meanings of the word kalana 45 are: moving, 
throwing [projecting], knowledge, enumeration, causing all the 
objects to become objects of enjoyment, sounding, and withdraw- 
ing [assimilating] the objects into oneself. As it has been stated 
by the teacher Sri Bhutiraja: “She is known as Kali on account ot 
projecting, knowing, and enumerating.” The meaning of Kali can 
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be seen in detail in various places of my Pardtrlsikd Vivarana and 
the monograms of my hymns. It is the tradition of my teachers 
that esoteric secrets should not be disclosed in one place, nor is it 
proper to keep them totally hidden. 


dclcj-H d H 1 6l H I rid IJct ■H'-dodd I dcf 1% 

fwjcTT mjfcT fWFrf ^rf^rRTT cf^T 

^cj^dcdlcrdH 3T^ffT^fM^r1¥cT , cTCsMcf 
TIFF! TfRPFT, ^TRTTcrt RtTlRef Mocl^d PRCTdo 

TT35R pTbfe ZT2TT ^£TT ^fcT 3TTcT^cT, R ^ 


dTdctoccI 

ti 

f^rot cTT #S?T Pel 


crefe tj 3ri5 


W Ffd^fefcT f^^ra^fteTdFTT I I 
77^7 T 727 T ^J||idcl 

cT^Td^ qrcfrfTRT TTFT I 
d cR^ 2 JTcR 7 fd^Hd I ^TT 
fd^lf^dod | | ' 

All that has been stated about yaga, homci, and so on, should 
be understood to be only for Mahesvara . 46 All perceive those very 
things that are to be avoided as those that are to be accepted, and 
also perceive everything from Visnu to Siva as Paramasiva. This 
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kind of view is wrong and it should be rejected by yogins fol- 
lowing the path of the Absolute ( anuttarayogins ). For this very 
purpose, Vidyadhipati has made great effort in his monograms 
entitled “AnubhavaStotrci .” 

Thus, in each of these five, beginning with yaga and ending 
withyogtf, there are different levels of steadiness to be attained . 47 
One should act in such a way that one may attain a steady convic- 
tion in them. This kind of yogin should not think, “This food is 
sanctioned and this food is prohibited, or this is pure and this is 
impure,” and in this way cause suffering to his own self. Purity, 
impurity, etc., are not invariable properties belonging to the 
object, but in essence, products of the imagination. Thus, it is 
stated in the Srlpurvci: 4 * “Purity is not the essential attribute ol 
an object in the same way as the property of being blue, etc., is 
not the essential nature of an object, for it has been stated to be 
impure on other occasions.” In (the case of) an offering of gifts to 
one who has been initiated, if it is argued that because ol directive 
statement ( cociana ), this offering of gifts is impure with reference 
to that (directive statement), then it is similar to some other diiec- 
tive statement (codandntara) which may contradict the formei, but 
such a contradictory directive statement is unreal because of [this] 
incongruity — if it is so argued, then we say, “no,” that is not right. 
The directive statement uttered by Lord Siva himself is sufficiently 
forceful to annul other directive precepts. It is well-suppoi ted by 
logical reasoning, and also [well-established] in numbeiless dga- 
tnas like the Sarvcijnanottara and others. We shall speak of it latei 
in the sequel. Therefore, the rule which is enjoined, in the scrip- 
tures, as the precept to be followed and the thing that is to be 
prohibited, beginning from the Vedas down to the Tantias of the 
Lord as understood by the Siddhantins, such as Kulocchustiia and 
others, serves no purpose in this context; therefore the truth of the 
matter is established. In the Snpurva and other texts it has been so 
stated. One should seek a detailed account of it in the Tantraloka 
and other texts. 

Bound souls possess a firm conviction of the follow- 
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ing nature: “I am dull, I am much-enticed by the bonds 
of past deeds, I am impure, I am led by others.” Upon 
perfect attainment of a firm conviction contrary and 
distinct from the above, the same bound soul immedi- 
ately becomes the Lord (pati) with the immanent form 
of pure consciousness. 

The perfect yogin should always be mindful that a firm 
conviction of the aforesaid nature should be attained. 
He should not endanger himself with doubts [arising 
from] notions lacking the true nature of things, or by 
the unsound precepts of dullards. 


3T2T ModHH 
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swerfeb 3rrft 
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TTTcT PT^JcTT 
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3Rft WTT 
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Chapter Five 

When a discursive thought ( vikalpa ) is capable of purifying itself 
in itself without depending on other means, it loses the function- 

* , / / \ 49 

ality which is commonly associated with bonded beings ( pcisu 
Then, by the grace of pure knowledge ( siiddhavidyci ), it ( vikalpa ) 
becomes transformed into the energy of the great Lord, and after 
taking recourse to it as the ‘means’ ( npclya ), it becomes capable 
of manifesting the knowledge belonging to sakti ( s'dkta ). This pio- 
cess was explained in the previous chapter. 

When, for the purification of discursive thought (vikalpa), one 
needs to rely on the ‘means' ( upaya ), then he or she can take 
recourse in the intellect ( buddhi ), prana, body, jar, and other 
external objects of a limited nature . 50 By doing this, one descends 
to the level of an atom (ana) and causes the ‘knowledge of limited 
nature' (clnava) to manifest in his soul. On that level the bud- 
dhi possesses a meditative nature, and prana is of two kinds :*' 1 
gross and subtle. The former is of the nature of moving upward 
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(, uccdrana ). This moving upward possesses five modalities: prana, 
apcina, samdna, udana, and vyanci. The subtle form of prana is 
denoted by the syllabic sound (varna), which will be explained 


later. The body, possessing a specific type of arrangement, is 
denoted by the word karana . 52 Jars and so forth are external 
objects, which will be described as the means for the purpose of 
worshipping the altar and the phallic form (liriga). 

Among all of these means, it is appropriate to give instruc- 
tion regarding meditation first. It has already been pointed out 
that the self-shining supreme reality exists externally in all the 
principles (/ tattvas ). Having meditated on that supreme reality in 
the heart of one’s own consciousness , 53 one should then meditate 
on the close union of the three, which are fire, the sun, and the 


moon. In this context, fire stands for the knowing subject, the sun 
for the instrument of knowledge, and the moon for the knowable 
objects. One should meditate in this way as long as Bhairava's 
fire is not manifested by the fanning of the air in the form of 
meditation. This fire is to be conceived as being encompassed by 
j:he aforesaid twelve flames of energy , 54 assuming the form of the 
wheel, out of which these energies emerge through one of the 
outlets, such as the eyes, and take their repose on the objective 
evel. While it is resting [on the objective level], one should first 
conceive of it as being externally replenished by the moon in the 
or er of creation. Then, it should be conceived of as being made 
mam est by the sun in the order of maintenance. Further, it should 
e conceived as being made to dissolve by the all-encompassing 
ire of withdrawal . 55 Finally, it should be conceived of as being 
merged into transcendence in order to become one with it. In this 
way, the wheel’ attains fullness with no difference from objective 
existence. Then, one should meditate by means of that “wheel” on 
the lesidual traces that remain from the entities, and should dis- 
solve them in a similar fashion . 56 The person who persists with this 
practice of meditation attains the firm conviction that the series of 


creation, maintenance, and dissolution are in essence nothing but 
his own consciousness, which in reality is freedom ( svdtantrya ), 
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shining as creation belonging to one’s own innate consciousness. In 
this way, one realizes the state of Bhairava without delay. However, 
it is only through practice that one attains all sorts of desired goals. 

One should meditate in the blissful and luminous abode 
of one’s heart as the self-manifest, integral unity of the 
Self consisting of three, that is, knower, knowledge, 
and object of knowledge, having brought them into the 
core of his heart. 

One should meditate on the Lord, the all-pervading 
One, the Lord of the “wheel” presiding over those 
twelve powers of its rays, who is emerging outwardly 
through the outlets (voids, vyoma), and is the agent of 
creation, and so on. 

The yogin should meditate on the totality of entities, 
both external and internal, which have been dissolved 
into the Self and are going to take repose ( visrdnti ) 
therein. Thus, the light of the Self shines forth. 


3T2J 3'tcTRT I 

cTT W | U|J-| jferard^T *Jcf fW Ect fwwfcl, cleft TlfY 

TMwTcT, cTcftsfr gTT^J TfcT xHdfcBcTi W f?T, cTch 

Tr^lHkcbl^arTt ‘Terfel, cRT >HHmYct1cT 3TjWf?T, 

cTcl TTR^^lldcbcHI Wet I clcHl mcbdf^lA oTFTtP^ 

TrafcT^'TcfWT TJITfcf I TO ^JTOTcl T^fcT cJTRFel TO TOT frTOTOTO 
cTT wteFRt, fHTFFGTT, TTFFcft, WFTFTOt, HeTFFTO, fudUH-ci ^fcT 
TP TTfepn, TOTOH TOT STJTTTOTO 3WRrFRTf%FtHT TFc 

rf^TOfTOTW^WF TOTOTTTO | TO TOTOJ TOfe wfpTT 

TrfTOt TO fTTOTO 3TOTOT d^eTOTOldcdfcrfTTO fr^frldrcIH TTRTTWfcl 
I TOTO 3^FTC£RT fdcbcM Tl^^fcl, 

3THJ Tl fT^Tf%5 TpYto TO 3TOTTO TOfTO T^TOTOTOFTOcll TO 
TTOFTOT gpfcTTTRT^lfcl, TO 3iPTO 8rTTO fTOTOftTTOTO TOT W 
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xjcf ^rsfr^t 



ocnwsj ft^PRrfcf cn^rr^j: 
^ Trrao i 



crT^W atBJcmffcT y M od • i 



Now, the topic related to the ‘upward movement’ 

( nccarana ) of the vital energy (prana): 

One desirous of moving his vital energy upward ( uccdra ) 
should first make it rest ( visranti ) in the heart , 57 the void, and then 
through the rising of prana should have it rest in external objects. 
Prana should rise there while being replenished by the moon of 
apcina, by means of which one experiences one's all-inclusive 
nature and becomes indifferent to everything distinct from the 
Self. With the rise of samdna, balanced energy, one experiences 
the state of unification of all objects, which then rest in a state 
of repose. Then, with the rise of the fire of uddna , the limit- 
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ing distinction between subjectivity and objectivity is dissolved. 
With this consuming fire, which devours objects, knower, and 
knowledge, and with the subsiding and rising of vycinci, the high- 
est knower, free from limitation, becomes manifest. Thus, it is 
explained that all the ‘stages of rest’ ( visrdnti ) beginning with 
void ( sunya ) and ending with vydna, are all different stages of 
bliss. They are as follows: nijananda , 58 nirdnanda , 59 pardnanda , 60 
brahmdnanda , 61 mahdnanda , 62 and ciddnanda . 63 Universal bliss 
(Jagaddnanda) is the one blissful state, which unifies all the other 
six states mentioned above. This universal bliss is free from rising 
and setting, and is repose in one’s own Self. One should take rest, 
either in two [different] ways or in every respect, on one of the 
five pranas in any of the stages of uccdrana. By doing this, one is 
able to attain the reality of the ‘truth of repose’ ( visrdntitattvam ), 
which is different from body, prana, and so on. This is indeed the 
secret of pronouncing the seed mantras of creation “sa” and dis- 
solution “ ha .” By continued unification of these two syllables one 
should purify discursive thoughts ( vikalpa ). 

The above-mentioned ‘stages of rest’ have five stages, each of 
which depends on the comparative proficiency of the practitioner 
in absorption. However, if one is well practiced in the above means, 
then the ‘bliss comes in the beginning’ ( pragdnanda ) 64 because 
of the glimpse of the fullness of the Absolute. As a result of this, 
an ‘upsurge’ ( udbhava ) takes place for a moment as one gains the 
firm conviction that he is free from the body. After this, shaking 
( kampa ) follows because the conviction that the Self is identical to 
the body has been loosened by the overpowering nature of one s 
‘potentiality’ ( bala ). This is followed by the ‘void of sleep (nidtd) 
as the tendency toward externality disappears. In this way, the 
notion of the self dissolves in the nonself, and the notion of the 
nonself dissolves in the Self because the Self is of the nature of all. 
Then the yogin experiences ‘great expansion’ ( mahdvydpti ), hav- 
ing ‘firmly rooted himself in the truth’ ( satyapada ), upon which a 
‘whirl’ ( ghitrni ) takes place. All of these are the stages of the states 
of consciousness, which begin with the ‘waking state’ ( jdgrat 
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and end with the state ‘beyond the fourth’ (turydtita). 

These stages become manifest when a yogin enters the triangle, 
i.e., the ‘bulb’ ( kanda ), the heart, and the palate cakrcis, and the 
higher ‘coiled state’ of sakti (urdhvakundalinl). That state, where 
the ‘moving upward’ ( uccdra ) of the vital energy has its repose 
( visrdnti ), where the entity of knowables has dissolved into a ‘tran- 
scendent vibration’ ( paramspandam ), where knowables appear in 
a budding state, and where they where they have fully blossomed, 
[that state] is known as threefold linga . 66 The nature of this three- 
fold linga will be described when the occasion for that arises. The 
highest linga according to this system is called ‘Heart of YoginV 
( Yoginihrdaya ). Of the above, the principal one is characterized 
by vibration. When this vibration expresses itself in the form of 
contraction and expansion with the nature of the ‘unity of the two’ 

( yamala ), it attains repose with the form of the ‘subtle emission’ 
(yisargakala). Here, I should stop revealing esoteric secrets. The 
entrance into it (samdvesa), however, remains unrevealed. 

In the beginning, one remains steadily established in 
°ne s own innate consciousness; then by ‘repose in the 
object ( prameye visrdmya ), one fills the knowable. 

Then he quickly dissolves the distinctions of subjectiv- 
lty anc * objectivity, and takes rest. 

Through expansion one experiences repose [(visrdnti)] 

^ deferent levels. These levels are six, along with 
e void ( sunya ), and as such they serve as the means. 
a ln § an d other states remain merged in this f ivefold 
P r ana, beginning with prana and ending with vydna . 

One well established in the above is able to ascend to 
(or become established in) the abode of the creation and 
dissolution of ‘self-awareness' ( vimarsa ). 



M TqTRT 3f3Tfbl^ofc1!4l6|j cprfT, 
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^rf^rFKefcrl' ^T, cT^VETTHTd M^'fdFddl'R, cT2Jl1%-cbrct *IFct 

TITocfr 3-Hrcb R 3H--d'Or,rJ|Rrl ^cl 3T ^HHFcjRl^C: TT - , 

WaR^faTc^TcT qf^jnfy, ^TR^fawftsft ¥JqST. cTCSfmctcbT 
H^Tl^lRcTd 3^rRRf^oR^lfd Udof qodlRoU'^^ RTTfRTgR 
ICT TJ IRTr^rtdf ^fcT tfufaFOTH I 
f^dM°ldR-d< ^nfrr J^lodHId 3T^^lcjdfd ^fdT %f%Tcf I 


cjlodRu^ui ^tfeT - 

R^lR^cfoJffdR^m^TR I 

TR^m^TTcT 

tjtrrf f%T^ 3 Tfq^'cjuff%yt I I 


?fcT 3TFd^rfr^5T | c[uffcrfljT 1 3RTJT g ^rwr^FT af8^TFF I 


'RraoW: ^ORJRR^ofcradT - 

^TFTTdFnR 5 R ^ 5 rfcT R 3 WTt 5 ^ sf^m 

iftrfcr Rixr srfMRc^wrad^i' 

tt fVffcfr #r T^dfrat ^rrfq- % f^cni i 


^fcT ^ftTTdrf^l R Ol I Td 1 < poi Rt cRTCtR ^|U|dMcbl^R 

T 5 dHHlRcbH I I 

Now on the topic of ‘syllabic sound’ ( varna ), which is of the 
nature of subtle vital energy: 

In that ‘ upward movement’ ( uccciro ) of the vital energy, there 
is a sound ( dhvani ), which is continuously sounding as it it is 
imitating the unmanifest . 67 This sound is called ‘syllabic sound 
(varna). The most important characteristics of this syllable are 
the seed mantras of creation “ sa ” and dissolution “ha.” One 
can attain supreme consciousness by the practice of these man- 
tras. For example, when letters beginning with u ka" and ending 
with “mrz ,” 68 either with or without vowels, are merged into the 
core of the vital energy or simply brought to memory, then one 
experiences a balanced state of vibration of consciousness. This 
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is because the ‘word,’ that is, mantra, is free from conventional 
relations ( samaya ) 69 and therefore is full in every respect. Even 
the words which depend on convention are also capable of con- 
veying their respective meanings according to the imagination of 
one’s mind. After one has experienced supreme consciousness [in 
this way] he should bring together the heart, the throat, the lips, 
and the two ‘ends of the twelve’ (dvadasanta). Then, one should 
unify all of them in the ‘core of consciousness’ {hr day am). This is 
the esoteric secret of this syllable (varna). Some explain that from 
the ‘reflective consciousness’vibrating in the ‘core of the heart’ 
emerge white- and yellow-colored syllables. It is by this medita- 
tion that a yogin is able to realize consciousness. 

By the vibrating consciousness in absence of any object 
to be denoted, and by restraining the movement of 
both moon (indu, that is, apcina) and sun (arka, that is, 
Prana), a person, because of entering into the realm of 
consciousness in a balanced way, becomes fully perfect 
ln re §ard to cit, bija, and pindamantras. 

^is is the brief summary in verse of the topics discussed in 

of 1S h — n of Chapter Five. Here ends the elucidation of the way 

e syllabic sound’ (varna). Karana will be explained in the 
mudrd section. 


T 

0 some, discursive thought ( vikalpa ) attains fullness 
Without resorting to any means, and to some it is puri- 
by taking recourse to means. The expediency in 
ls system is manifold. It is in the intellect ( buddhi ), 
e v ital energy (prana) in the body, and in external 
objects as well. They have been explained as limited, 
but at the attainment of the result, how can there be any 
distinction? 


isrernfiasTT I 

3T2J <sll£j[c|fc | 
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TT Iffy. , cR f^T^TT ^TR-SH |u|q iq^ ttolT stl^J 

rT, ci^Pl crraTTfMlr:, 3 T# ^OTRTnTT 3T&37 PTW cbcto , cR^r 

$t>Hl 0 Hchcl'-icj dolcl : ( TT rT q<+}*cR Tift SRdtoft, cRSJ^R fJi cbldl 

RFT ftftTT, ftto cj cTSTRto pbHIpbHftlT qTRcrfftT I ftfeto % toftto 
fttod to TJ^toft, 3TcT UdT tT 3R^Rft^TTcT ^to ^TFcft WT, cTcT 
Wldoyid to totoftcgdto fHMd-dl fto l^lRioMOTRT PRIW 
ofld^cjnRT qoto to: to EfcT 7 tjtoft, tosftt ^cT toft I cR 
ftormto ^irnr^dT qr^to, to: g Tjfcftftorto torrOT, crar to- 
RR-q^TTOTR doTcTltoft ftofftr XR-^CT-^JlWc^TcT I totototoj 
cra-^-^xdTrPRT ^fcT totofft TcfTcto; I cR toft to ^e||^|'r«RK^ 
3ton?RRT rutt, citoft qr^totoRTcRr tot fOTTcqsjft to. Rchtct 
to ftotorto i cr q^jqifto 3TTrtoto zrt to fftto totto #^t- 
I cTd ICTTcT ^Jc^lTRrFci Tcnijto to^r totord^cT; 
mwarR: toWqto^, toftowrRrto^cdTf^ Rtor i cr toto fton 

TTRTt to ft toRTj^rcTTT, to TTRW cfTTcTT tofMrT I cfT TIM toft 

3T^ fMffS to fWoTT tocbto:, toto ft cHRlcT 

{fTlMrloM^-cTI toft I 


Chapter Six 
External Practice 

This external practice is denoted by the term ‘formation of the 
place’ (sthdnaprakalpana). According to this system, the loca- 
tion (sthdna) is threefold, i.e., vital air (prana ), 10 the body, and 
external objects . 71 The procedure (vidhi) with regard to vital air 
(prana ) 12 is as follows: The entire sixfold path, which will be elab- 
orated later, is conceived as abiding in the vital air. Time ( kcila ) 
is the sequential and non-sequential unfoldment 73 of ‘mutative 
activity’ (katana). However, it should be understood that time also 
exists within the Lord. The manifestation of time is caused by that 
s'akti belonging to God called Kali . 74 On the other hand, the mani- 
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festation of both sequence and non-sequence, which brings about 
external differentiation, is the modality of vital air ( pranavrtti ). 
It is indeed consciousness alone which assumes this nature by 
isolating itself from the knowable . 75 As a result, consciousness 
assumes the form of void ( nabha ), which because of the associa- 
tion with limitation assumes the nature of ‘knowable object’ ( ved - 
yatam). Then consciousness, being intent on accepting the objects 
of knowledge because of its freedom, is as if it were falling from 
its original state and becoming predominantly of the nature of 
the ‘power of activity’ ( kriya s'akti ). 16 Then the form of vital activ- 
ity, which is the very life of living beings, fills the body with five 
forms of prana. In this way it shines as a living being. 

The ‘path of time’ ( kaladva ) shines in the early portion of 
kriyasakti, while the ‘path of space,’ characterized by a diversity 
of forms, shines in the later portion of kriyasakti. The states of 
varna, mantra, and pada abide in the path of time because they 
are the supreme, subtle, and gross forms respectively. The state 
of the path of space (< des'adhva ) that is ‘principles' ( tattvas ), the 
worlds ( bhuvanas ), and ‘subtle elements of the universe' ( kald ) 
wdl be explained when the occasion for that arises. 

Although the vital air remains interwoven inside and outside 
of the body, prana moves from the heart by the perceptible effort 
of the knowable objects; (that is, taking prana as the knowable 
object). The three s'aktis: ‘belonging to the Lord' (prabhu s'akti ), 
one s own s'akti' ( dtmci s'akti), and ‘effort' (yatna) are the causes of 
the movement of prana. This is accomplished through their rela- 
tive dominance and subordination . 77 

The length of the breath, both the inhalation and exhalation 
of all living beings, from Brahma to an insect, is thirty-six digits 
( ahgulas ) if measured by (the length of) their own fingers . 78 This is 
because all living beings have the strength, effort, and body befit- 
ting them. The entirety of time, that is, the lunar days, months, 
years, and number of years, is contained in the movement of the 
vital air. One minute ( casaka ) is made up of one and one-fifth dig- 
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its ( angula ). Following this line of measurement, one hour ( ghat 
ika) arises. Therefore, counting the inhalation and exhalation of 
the breath, the total becomes seventy-two digits. 

3f£T fcrezj-ci^: I ^Mldd^dgtd cjfer TRTcf, cTT^ 

cTT TTOTT, UcT PdfA f^t, TTfdT, ^fcf I 

Next, the rising of the lunar day ( tithi ) will be described. One 
tutl consists of two and a quarter digits. Four tutis make three 
hours ( prcihara ). The duration of both dawn and twilight is half 
of a tuti each. Thus the inhalation and exhalation of one breath is 
known as the day and night. This is the way of the arising of the 
lunar day. 

3f£T -RR TtCTT: I cTd fcRT ^uiqfiTT, TrfdT qjTcF, dd ijcf 3FcT 

d cjddtf' f%8TTf^T 3f*fddofddT:, dOTTd; T5dT?T UT fcT£FT, cfT 
qcblTTt fdSTT^rW ^fcT Fcf Pd I dd ^ddddlilcbm'l frq, 

fcIftRfedRd^ TTf%T, ^ tl McbiqTf%8TFrfr fd<lfd^<3fd:>dld TFFcT^, 

doHI^ d, fdqdd I cRT M|U||^ 3-IMHddt 3Hl^lfdcblT 

Uchl^l chi chcllH Tl^dfcT, d ldd s rjTt ^TT^TITTTRfl^ 

chd 1 3TRT W|U||ck TJd cftdcl' I dUd-dX dcT 

TT Tfirmf^T: I cFFT TT RTTCTT 3?Efa 3fTTTTTT, fMfd TTfirTT 

i drr mfcrq^ crfrFRT vjt \ 3fFrra^rt cbmwdMicimdTf 

\ 

cic^odid fMerafeTcf frrrfcT crenr dd wr, dd d 
WFTnTR^TT^T TdcFTT fcldNHISIvb: cb'cTcTTT 

Tj^dd TTF£ 3FJd faerfd ^fd I W HTcjq ddlfd^NIcblR cdicT TT 

chid : M KdlfchchMod^ct: | rid : qfchdfd M iRldctcfo: Ucbchdl chdd I 
TlMHd^F 3fr^RTfrf, W1 Moduli cjfdT tjfufrrT, d^TFcR T&TTrf^T 
h^ u l d ^fcT M M d d , UcTcT cj ^f^ch'-hdHciH , $fd ■Hl'dlctd: i 

Now the rising of the month will be explained. Here, the day is 
the dark fortnight and the night is the bright fortnight. 79 The first 
half and the last half of the tuti is considered as ‘rest' ( visranti)* 0 
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because it is beyond the influence of time. However, the inter- 
mediate fifteen tutis make up one fortnight. There, in these tithis 
light and rest occur, which are known as day and night. Day is 
when the manifestation of the knowables takes place, and night 
is when they dissolve into the knowing subject . 81 Day and night 
have infinite divisions because of the variety of prolonged and 
temporary duration. The ‘equinox’ ( visuvat ) is the occurrence of 
the balance of both. During the dark fortnight, the moon, which 
stands for vital energy ( apana ), offers replenishing lunar phases 
( kald ) one after the other to the sun (prcina), until the fifteenth 
tuti is reached. This fifteenth tuti is adjacent to the ‘end of twelve’ 
(dvadas'dnta), the waning moon from which all the phases have 
been separated and thus has become emaciated, i.e.. dissolved into 


prana. The tuti that follows is the conjunction of the half month 
(■ Paksa ). The first half of that tuti is related to the night of new 
moon (amavasya) and the latter half to the first day of the lunar 
fortnight ( pratipad ). When the portion related to (amavasya) 
enters into the portion related to pratipad as a result of a conscious 
effort of expelling air, such as a cough, it causes a break in the 
en gth (that is, the flow) of the vital air, usually one tithi in dura- 
^ known as an eclipse (specifically, a lunar eclipse). At 
a tlrne ; rcihu, the knowing subject of may d, who is insepara- 
y associated with the object of knowledge and who is naturally 
incapable of obliterating, but only of veiling [the moon], drinks 
t e nectar of the moon that abides in the sun (prana). This is 
an auspicious time, capable of bestowing extraordinary results, 
ecause this is a moment in which indivisible unity of the knower, 
nown, and knowledge takes place. When the prana enters the 
realm of apana, consciousness in the form of the sun fills up the 
apana giadually in the form of the moon (offering to it) one lunar 
phase after the other. This process continues until the full moon 
(purnund), which consists of fifteen tutis, develops. After this, 
the conjunction of the half moon and an eclipse takes place as 
described previously (solar eclipse). However, this eclipse bestows 
only mundane results. This is the rising of the month. 
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3T2J cpsj ferr | FR>T ^yJIMST Ucf 3rRWq q^TJ q^g TT^lPd': 

qcbTRT f^ejqi^rt I cT^ RoT^rf q3€T fcTSTTT, cTqrfq f^rftf^WTT, FT 
T^qt g^M| 6H , q'^fcciH , die) U3I , d^fa^lrciH , 3*da KJ4T: , 

3^cTrn, 3i-^lRrf^cf5Kq-dcio rT ^fcT cb^ld ^fcT I ctsfe 3'qT^TT 

3TpT q5cT TRjfWcT ^Ttf?T I 3 TpT ^ gTSTKTTT fq^TRFRTT T^sTF ^Idod^j 
did^iifOTcRT, ^iri d^ferr i 

Now the rise of the year will be described. The ‘dark fortnight’ 
(krsna paksa ) is the passage of the sun to its ‘northern course’ 

( uttardyana ). The passage of the sun from one side of the zodiac 82 
to the other ( samkrdnti ), beginning with Capricorn ( makara ) and 
ending with Gemini ( mithuna ), is six digits ( cingula ) in length. The 
five lunar phases ( tithi ) consist of one digit each. In these lunar 
phases there is also a division of days and nights. 

Thus, when inhalation occurs, that is known as the passage 
of the sun to its southern course ( daksindyana ). The six changes 
found in living beings, i.e., the state called insemination, the will 
to become, the desire to be born, the state in which birth becomes 
imminent, starting to arise, and real appearance, are all included 
in the signs of the zodiac beginning with Capricorn and ending 
with Gemini. The other six human conditions, i.e., birth, length 
of life ( stithi ), transformation ( parinati ), growth ( vrddhi ), decay, 
and death, are included in the last six signs of the zodiac. For this 
reason rituals performed during this particular time (according to 
the zodiac) bestow the appropriate results. The rudras, beginning 
with Daksa and ending with Pitamaha, together with their s'aktis 
are the superintending deities of the twelve signs of [the] zodiac. 
Here ends the description of the arising of the year. 

qccrfpq fcrercr Ttcbi-dl 

q^Tlfn J f H ! £|d^||o3)ci<q:, fcTSftHT FTcFFT, TFT^n^tS^ 

PTO ^TqcbH TTbH ^fcT J|UH6|| ^T^oFcft q Tqff^T, 

3FTOT qfrqr^JT U^f%FR q|U|[HjfHM^cb!cl 3f^ 

\ 
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UcbfdSlfd^tflfR TO ^IdlfH #T fcTRtRT R^TT I TOTOTt TO 3TFtR# 
P1MT, ffcT d” TO^teTTcT 3ffTO TOtaRct 3fRRTOcT I TOT RRR 

TOf ^TOT fcrftrr, 3RR TO^tR ftoZTlfR dJc^ld^dRlfTO RcJ^TH 

I dcdlR RtfuT t RTOR $fcr ^RTRT tffffcT TOcrfiTO ?Tch 3TOt R£TOT I 
d^lHId Inch'd kirdl H-dRTO, d-dR^T TOJ^RfTO RTO fct, 
WWf^TFct chid 1 Rh ci d'lcbd^ 3RTOT R TOTTOTO# qjTO *d I 
R# old I ^iqaRd^fRTT ddcl'l^o del TO d^cll^R fcl^bRrl I dc^c&IRJ 
<£TO|us6ldikllTO H^ldlcfr gfrlsPd I cTcft fd $ 1 1 d d I kil Rl^fl ^jfer I 
3T^T dFt^T d#TOT ^£TRJ t | cRT fwft: fed TOdcfl R Rfed , TOTTOfe 
^Id'H 3TRJT | TOT fed cR|£cf ^dldrodt -Oei'dd , clldd") <lfe T , dddcf 
fef, dtTOdfe R 3^% I TOT RTOR dcidlRcil feldTOdfcrT, RTOR 
3drfecPK[dfeT, TOTTOJKcbluii TOT fed TORTOMT , fdTOT TOdcft, 
feddfa R TOTdiqT | RdRRIfife R£J ITOfed m T I TO crlddrdlR 
3TOTORTd Rdfe cfetR RstfUTTR 3TRJT I t^r^RTOTOR fedR ^fcT I 
TOW d£JKnsW 3TR!Rfec[5Tfw 3TRTcto fdkiPd ^fcT I ^dTO^diTO RRT 
Wdf I WtSdl^Kddd:, TO$fe | TOT $ 1 1 xRFcR^TOT 3Tfe ^TTORt 

I TOJ ^ftchu^-Hl^dd WH 3TOJ: TOT cfrjc^chdlRld I 'Odl u li fed , cl I deft 
TOTdt, fed TORJ: cRT TOtRfed, TOReft TO OTT, TORT R RTOTOtR 
dlRTRI fedfefet I <JdT TO^RT ^Toffe I Ref R7 3To6jrbchlrl T cT RRfTO 
TO#: JJ,u|fdcdl TOdfed TOdfe, cTTRcTt Rffe | R TO TOTR: | dTRTRTOP 
TOT#TOtd TjfuTcT £*TOcTfe fedd | 3TR TOTt offleT ^TTOfeT, ci Idcfl Rfed 
TOTTOR, TOt R R^feTORfed RTTOtsfe TO RfecT, ddlUffRcf 
TOTO I TOPt TO^TOTjfTOt TO RTOT, TOT TOcifeld fro, RTReft 
fdRT, R UR TOTOTO I Rife TORTOTOTfe&fe fdTO^RRfd^fOTTT 
3TTRRR diet cdl <^cl , did: RfeTOTret, TOT TOTlTOTO, RT R 3HdlfR^ I 
Rfochlrld TO#RtfejfR^d 3RrfRcrfTO I 3RTfRTO Rldd^ 

TOT TOT RTTORR RTO TOT ^ I 3TRTRT RTTORTOR 3fTOcTOcT TOTcTTcT 
fdM^rTOTTOTTO TftTO^TORTORrf^TOTORR^TOR I UTO STO Ref 
RFTOT 3fgd R8rl fTOJet Rtfc 3^^ R# fdRTOf TO RIJ^ 
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3 TTSCFT tRTSfrr ^fcT SST^fuTcTlPl ST^TT^T, ffcT J I fu I d I 
tJcTB TRTTsOTT ^jffcd,Wc1^l: Ucbf^HH TT%fe, 7TT 

3msrt, TTf%H=TT^, 3TT Tq^ft-^T cblrfUdl ^FT I cTcTU^ 

^TOcf5cqrct tfd^lH 3f^4 f^iJlcT^ I ^£TT PfM ^Tcftc^T, 
cT2JT 3TTFlsfq 1CTTRT ^dM°I^M4-rlH i xX Ic^u^-riTg-cTcTO-^- 
ST^TTFc!^ cbKumdch^, cT^cT 

3TTFlsfq fc^^n^'-^^^-ftcblxH-^lci^ll-cl^, 

Pel I 

If the sixty lunar phases ( tithis ) are conceived in the breadth 
of each finger ( arigula ), then following this method of calcula- 
tion, one year is conceived in the passage of the sun from one 
sign of the zodiac to the other. Counting in this way, in the in- 
going and the outgoing breaths, the raising of twelve years takes 
place. 84 When in one digit ( arigula ) the number of lunar phases 
is conceived to be three hundred, then one-fifth of a digit makes 
one year. 85 Following this method of calculation, what was previ- 
ously described as one casaka, i.e., one and one-fifth digits, then 
the period of five years will place in one passage of the sun from 
one sign of the zodiac to another ( samkranti ). Following this pro- 
cedure, the rising of sixty years takes place in a single inhalation 
and exhalation of the breath. Therefore, the number of the lunar 
phases is 21,600, which is the number of inhalations and exhala- 
tions of the breath in the course of one day and night. A number 
higher than sixty has not been examined because it bordeis on 
infinity. 

Furthermore, one year for human beings is the lunar phase 
( tithi ) of the gods. 86 Following this procedure, 12,000 heavenly 
years composes the four yugas. The duration of these four yugas 
is 4,000, 3,000, 2,000, and 1,000 years, beginning with krtayuga . 
There are eight junctions between them, which are 400, 300, 200, 
and 100 years in length. One manvantara 87 consists of 71 cycles 
of these four yugas. Fourteen of these manvantaras make up one 
day of Brahma. At the end of this day of Brahma, the three worlds 
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are burned up by the ‘fire of time’ (kcila agni). However, the upper 
three worlds 88 are overpowered by sleep caused by smoke. The 
creatures living there are propelled by the rapidly burning [cos- 
mic] fire to a world called Jana and remain there as pralaycikala 
souls. But those creatures called Kusmanda, Hataka, and others 
who are properly enlightened souls continue to play in a world 
called Mahas. When the period of that night of Brahma is over, 
creation starts again. Following this system of measurement, the 
life span of Brahma is one hundred years. This is the duration 
of one day and night of Visnu. His life span is also one hundred 


years. The life span of Visnu is one day in the life of Rudra, the 
Lord of the Rudra world, which is above the world of Visnu. The 
duration of his night is of the same length: one year is as described 
above. One hundred of these years is the limit of the life of Rudra. 
At the end of one hundred years [of his life] he attains identity 
with Siva. The functional period of Rudra is one day consisting 
of one hundred rudras ’ ( satarudras ), who support the sphere of 
Brahma. Their night is of the same length. Their life span is also 
one hundred years long. At the time of the death of the satarudras, 
the destruction of Brahma’s reign takes place. Thus, the life span 
of the rudras abiding in the water principle to the end of the pri- 
mordial nature principle ( prakrti ) is counted in the following way: 
e life span of the rudras, abiding in the lower principle, is a day 
in the life of those who live in the higher principle. 

Then Brahma and Rudra (although their worlds are destroyed, 
rahma and Rudra are not), who are presiding over water, and 
the other tattvas, remain in an unmanifest ( avyakta ) state. At that 
time, Lord Srlkantha becomes the agent of destruction. This is the 
intermediate state of dissolution 89 which ends in avyakta. When 


the time of destruction is over, a new creation begins again. At 
that time, those who attained liberation by following other sdstras 
are also created . 90 The span of life of Lord Srlkantha is one day 
of those tudras who abide in the veils ( kancukas ). yi The length 
of their night is the same. One day of Gahanesa is the life span 
of Rudra. The length of his night is the same. During the night of 
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Gahanesa. everything that remains dissolves in mdyd. After disso- 
lution, Gahanesa creates again. When the life span of the unmani- 
fest state (< avyakta ) is multiplied by ten parardhas (one parardha 
is 100,000 billion years), it is said to be the period of one day of 
mciyci. The same is the case for the length of the night of may a. 
The night of mayci is stated to be a dissolution ( pralaya ). The time 
span of maya, when multiplied by one hundred parcirdha, is one 
day of Iswara. There, the vital energy {prana) creates the universe. 
The same is true for the length of one night, during which prana 
takes rest. In the cavity called brahmabila, where the vital energy 
stops its function and although consciousness there remains in 
a tranquil state, even there this sequence persists. When the life 
span of Isvara is multiplied by one hundred parardhas, the number 
we arrive at amounts to one day of Sadasiva. The same occurs in 
the length of his night. Sadasiva's night is known as mahcipra- 
laya. 92 After the end of his period, Sadasiva encloses bindu , 
ardhrachandra , and nirodhikd within himself and dissolves him- 
self into ndda. Ndda dissolves into sakti, sakti into vydpinl, and 
vydpini into andsritasiva. One day of andsritasiva is equal to one 
day of sakti when multiplied by 10 million parardhas . Anasrita 
rests in the realm of samand. This equilibrium of samand is 
known as Brahma. From this state of equilibrium (the most sub- 
tle state of mind), which is beyond mutation, all these aforesaid 
‘mutations of time’ and their dissolutions arise like the cyclic 
motion of the ‘wheel of time,' similar to the opening and closing 
of the eyelids. The procedure of counting is as follows: 1; 10; 10 
x 10; 100 x 10; 1,000 x 10; 10,000 x 10; 100,000 x 10; 1,000,000 
x 10; 10,000,000 x 10; 100,000,000 x 10; 1,000,000,000 x 10; 

10.000. 000.000 x 10; 100,000,000,000 x 10; 1,000,000,000,000 

x 10; 10,000,000,000,000 x 10; 100,000.000,000,000 x 10; 

1.000. 000.000.000.000 x 10; 10,000,000,000,000,000 x 10. 

These are named eka, das'a, s'ata, sahasra, ayuta, laksa, niyuta, 
koti, cirbuda, vrnda, kharva, nikharva, padma, s'ahku, samu- 
clrci, antya, madhya, parcirdha. Thus, the number coming later 
is ten times higher than the former. The total of these numbers 
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is eighteen. Thus, numerous creations and dissolutions occur in 
one breath , 93 having the characteristic of the great creation. That 
breath abides in consciousness, the consciousness in an acciden- 
tal attribute ( upddhi ) (with the characteristics of forms, features, 
etc.), which accidental attributes go to rest in the singularity of 
consciousness. The vibration ( spanda ) is nothing but the mani- 
festation of consciousness, which appears in the form of the emer- 
gence of time. Therefore, this diversity that occurs in dreams and 
imagination does not create any contradiction in regard to time. 
Just as the emergence of time occurs in the form of prcum, in the 
same way, it occurs even in apana, which proceeds from the heart 
to the end of muladhdra. As the six causal agents, that is, Brahma, 
Visnu, Rudra, Isa, Sadas'iva, and Anasritasiva, who appear in 
the heart, throat, palate, forehead, randhra, and in the ‘end of 
twelve’ ( dvadasanta ), 94 operate in the upper region, in the same 
way in apana, these deities operate in the throat, valve, genera- 
tive organ, causing it to contract and expand, and in the ‘end ot 
twelve’ ( dvadasanta ). They are the superintending deities of boy- 
hood, youth, old age, death, rebirth, and liberation . 95 

3T2J ^TRT^ I TRTFfl fTefrj TTRJ dTCtg TTcTTd TFRvt 

^ dP^d Tdldtd dT^dfd I dd TTddd crf^cN Id^TH 

5rRT 5 T 3FJ*kqfc1 I mg Tit TH fcRjg dT^tg JldNId doTtfcT I dd 

ddTctoet dPTcd dfedd dOTdrf d^fd I deft TOlc# 
TTTfp^qTU||H ( ^ TjURzn TP^dfdcbl&d ddt dfadrt dFt dfaM 
Trt" ^frf P5d TT^RPT: I ddT TWPdM.x^o grt qicftd Id, dgcf^Tg 
^cbig 3ffcT^)|-c1ig dfaM PfRd fdgmdmT# dd Miumdlfd I dRTtsfr 
dP^ ctfaM dT^ erfaprt ^fd dddPdModdo, dd^dd ddPTdrfd 
TTdTdfd, f fd I Pd fd^clfedTl ddTdl d £7dPT plddT TTdmddT 
I deft dpniPdc^f^SdT: | Pdd UctoRdd dHMHdfd 

d^£d I 3Tdrfq ^ddledkdlfd gef dd I 3dFl g 

^PTPdTdfd^JRT TM-ddldlc-HH: dddRd I 3Tdrfq gcfdd fdf^P I odFf g 
ddWcdTd 3TcErisfp ddefod: I 
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Now the rising of time in samana: 

As breath in the form of samana moves along the ten channels 
(uadi) born in the heart , 96 it causes fluids, etc., to flow throughout 
the entire body in a balanced way. The samana, while wandering 
along the eight different directions, causes the knowing subject to 
imitate the activities of the superintending deities of the quarters . 97 
While moving upward and downward, it {samana) goes on mov- 
ing along the three channels . 98 So it is that on the day of equinox 
( visuvat ) it moves externally in the morning along the middle path 
for one and one-quarter ghatikds. Then, the number of movements 
of the breath being nine hundred, it moves externally for a period 
of two and one-half ghatikds from left to right, again from left 
to right, and then from the left. Thus, five occurrences of the 
movement of the sun from one side of zodiac ( samkrdnti ) to the 
other takes place. With the passage of the sun through five signs 
of the zodiac, and after a duration of thirteen and three-quarters 
ghatikds, (its) being over the autumnal equinox takes place, and 
at mid-day, nine hundred movements of the breath occur. Then, 
from there the breath moves from the right to the left, then from 
the right to the left, and then right. In this way, the sun passes 
through (another) five signs of zodiac. Thus, the number of 
breaths is nine hundred for each passage of the sun {samkrdnti). 
This also occurs during the night. Therefore, during the day and 
night of visuvat (equinox), there are twelve samkrdntis in each. 
With the increase and decrease of the duration of the day, the num- 
ber of samkrdntis will increase or decrease. Thus, in one breath 
of samana the passage of two years occurs because of the absence 
of the meeting of the inhaled and exhaled breath. In this manner, 
the passage of twelve years occurs as described before, while in 
the breath known as nddina, the movement of breaths occurs up to 
the ‘end of twelve' ( dvadasdnta ), where time is characterized as 
a vibration. Here again, the same method of calculation should be 
followed. On the other hand, in the type of breath (called) vydna, 
which is all-pervasive and free from sequence, the emergence ot 
time is associated with a subtle surge. 
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3rer guTfecp i m RRtert fmprfct m w. , ctufocr 

t STct H|U|RTH, R%7 TCfJi^ld dTOlfm jot, 

3W 3WMji) ^rffOT I dcH'd^ HR^dd: 3KDlRd1 d^cjleHdcT 
CTT^iftracnfr fei fioifH^in srjrtroct to^rctrt rf 

'cTTcTfcWIH IjfcT I RR Rcftfdcl PnuTcTR^CT^cj 3RRRT^TT OTOTcTT, 
erf^rjfuT^ cTCSfa $cdlfTO^ u l 3T^tfR¥T^ R#5 f^TcT TOR, ffcf 
^RJSFt dKRfRO fOTRTRR, UTORT^ sfttf, cbldTOt 
R*J?fa TO^td R^dR Id^lFcbfRMR RRTc^ I RTO^d 

R^dR^TOT R fRTOU^FTTRRcT, WH^I dlcIH TOfR^fTOTcR 

\ \ 

R UR firMT, mf\^\ R TOfRRR TO^cl 51 1 H H , 3TORR #cfcT - 3RR2TT 
fwwf To R fefer RTTcT - Rofd cb ^TscT I R'fq d ddld RTRIRT 
3rft gsftcbcciid l tof 'doited TOtRT^itor;' i (mo mio RR 
33) #f I cRRTR RRRtR dTRcT R jfet rUdcT UR^Tcf FTR I 3TcT 

\ N N 

w fMTOOT^^mg^R to ur 3tRt 

froro mrcnrr^R 3rfrocmdHi ur ffcT I usR 

ruri^r mutter ur qror, ^fewm^r f^ftraiR fteresOTR 
Rfe 3TOcOTf , 3TTRTR UR utetef TOffTOHH RTO UR RRfcf ^fcT I I 

Rfci^M'WIrHH: M|U|^|frf5 

RRR mfdcpielH I 
RT35 ^jfe^tRFRR^o- 

PfcR'l^rb) *kcffalc|A(d I I 

^ rPRRTT^ cu I ci I £R m cb l ^ M RTF 

qtdHifgcrDH I IS, 1 1 

Now we will explain the rising of the source of phonemes 
(varna): 

During the period ot balance in an equinox ( visuvat ), in the 
duration of two halves of prahara (one and a half hours) there 
arise the phonemes, [which emerge] in groups ( kavarga , etc .)- 99 
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When the breath for each phoneme becomes 216 internally, it 
occurs externally to the extent of thirty-six ccisakas. This is the 
rising of the phoneme automatically, all by itself, without any 
effort. On the other hand, the rising of the mantra with effort is 
like applying the force of determination to a single effort. Then 
a teacher, while continuing to think a mantra day and night with 
the thought of unification, becomes identified with the deity of the 
mantra. 

The number of rising of mantras is interpreted by the rising of 
the movement of breath. When that breath is doubled, the rising 
becomes half. Therefore, following the same method, the rising 
occurs with reference to the wheel consisting of 108 divisions, and 
the rising of the breath becomes 200. According to this method, 
one who is able to rest in the movement of the breath, either gross 
or subtle, while the movement of breath becomes attenuated and 
when time is consumed in this manner, for that one everything is 
experienced as one consciousness which is perfectly full with the 
variegated saktis. 

The difference of time is the cause of a distinction of knowl- 
edge and not a distinction of a knowable object. It is like the 
knowledge of one standing on the mountaintop looking down- 
ward. This knowledge, as long as it is existent, is known as ‘subtle 
moment’ ( ksana ). In the rising of one breath, one thought exists. 
This is correct. Otherwise, the knowledge of a thought-construct 
( vikalpa ) cannot be considered to be one because of its gradual 
association with the element of a word. This is the case even with 
matrds 100 (dirgha, pluta ), which are also gradual. As it is said 
in the Astadhyciyl 1.2.32: “The first pada of the svarita vowel 
extending to one-half of the duration of the short vowel is udatta, 
while the remaining part is anuddtta .” 

Thus, so long as another vibration does not arise, there is a sin- 
gularity of thought. At the time of bringing the mantra consisting 
of eighty-one divisions into the realm of memory and by means of 
entering different forms of attributes, it remains one with refer- 
ence to the determinate thought ( vikalpa ) of Paramesvara, and the 
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experience free from vikalpa takes place as a result of the absorp- 
tion of time. Thus, seeing the entire path of time in the arising of 
the breath, counting the diversity of creations and re-absorptions 
as innumerable and diverse, and cognizing oneself as the one pos- 
sessing the great riches of the Lord, one experiences that he is 
already liberated. 

Visualizing one’s own power of breath, which is nondif- 
ferent from one’s own consciousness, which transcends 
time along with being ever engaged with the wheel of 
creation, maintenance and dissolution, one becomes 
one with Bhairava, the Lord. 

3T2J dk1HHI%cbH I 
3f2Tc^TTOT I 

dd W UcT 3TF tdFOT TTfdfd fcT^TFrL, 

cTg^tjt SJFt dM FTdlddddd^ I d led 

dfdhlcil TFRFtSOT qftftferTT, d TTRTdH 3T£dFT fanW. 

f hM, cT firftr, di ddd^F^T, 

d^rfNf Trfdd wrf^wr ercr f&wfttrfi 
dts^d, 3FTCFT dofljd FF^F Id FTFTFFffLTdFfTd 

fdwj^lfdcb FT, cRH'ld 3TdFd FfeWTFF^F FfddcOF I cTc^do 'F 

FfeFTR fTFFT I' ffd I dd tjfsTdtdrd FTdcdTfd M fcf TcfM 

I dTd 3FdT ddcTTfrF^TW MldlcfrfF Tddf 

FTFFFFra'lcb ^fcT I d^IFT Fid I F d d^H u STFi FT^FT 

fddet I deft mTddTTd FFFpT FrfdTd I cTd FfRtTR dFFJFF 
31 deb K I FT I dddT ofcf cTof! dFJ^FT d-HIdM jdddstcb I dFFTFf SFddF^T 
d I 3TdWdd FTdTJF ffedrd I ddT dFFFF M^fdrd , Pdldd^cd^dF 
I ded dd-H u ^cld 3fd^sFFl F^fddTFFT ^TFcTfd d dFTFTFFTdT I 
fFdfdT cdareTT I fFd^dddldT FFTcTSTm cbdldxdlFTd I dddT 
ferfdT TTFT 3T^T£fddT dded ddd 3fdl cbdldvdld d^fddT FFF, 
Udldd FRTTUFF I FRTTdxdTd Ff^fddT TFTd^f^fFdT I fddTdrdTd 
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IWcTtcT ^rdcb'lfem I ^Wdxclld ^TTcTK^r W^chlfum I xHIdl^ld 
^njf^Trf ^TfrbdTdH , ^fcT I TTT STf^oCrfel ^Tcft 

3T^1%TRct dWl'd oqTpFft I Ucj^dlf^T 3rRtrRTT 3-H'cKtflddl 

s \ 

cjcfHH'lf^ drdlf^T-3rR tjcf oqT^R ^fcT fefc^T cTcf^rt I ^TciST 

^^ifrbdTdl-dlSOT f^rddf^d' odlki: I f^Tcjdrd qv-KM^ 

^Tdf^clodlMcio ^1 I Uddrd Iki^lcidciffd dTfd dcddd Ud 3Td 

^ftfcCrt f^JcTT ^fd I 3fRTcFt^ $ f^Fr! ctTT dd dfd ct fdcKPd I 
fbHI^d ^TdPd TtSTT^T I 

Chapter Seven 
The Path of Space 

The entire ‘path of space' ( descidhva ) 101 born of Sakti, which 
creates diverse forms, rests in consciousness. This entire path, 
through the outlet of consciousness , 102 attains its extreme external 
limit in the void ( sunya ), intellect, prana, and the groups of chan- 
nels and subchannels. Then it expands externally in the body and 
(all the way) to the extent of the lihga, altar, and even the image ot 
deity, etc. 

The knower of the truth of the real nature of the thirty-six 
tattvas first dissolves all these paths into the body, [then from] 
the body into prana, prana into intellect, intellect into void, and 
finally void into consciousness. In this way, this kind ot yogin 
becomes permeated with consciousness not dependent on any- 
thing external. Then he experiences consciousness as Paramasiva, 
and transcending even that state, he experiences himself as being 
immanent as well . 103 

However, in a lesser way [if one is unable to experience the 
fullness of consciousness], one may take up a portion ol know- 
ables such as Brahma or Visnu, the superintending deities ot the 
sphere of may a, as the highest. In this way, one should become 
well acquainted with the knowledge of prakriya. As it is said: 
"There is no knowledge superior to prakriya The following is 
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the scheme of prakriya: in the path of space, the expansion of the 
earth principle ( prthivltcittva ) extends one hundred krors in length. 
It is spherical like the egg of Brahma {Brahman da). 11)4 At the lower 
end of that Brahmanda is the ‘fire of time’ ( kdldgni ), followed by 
hell, the nether worlds, earth, and heaven, which extend to the 
world of Brahma. Outside the egg of Brahma are the worlds of the 
hundred rudras ( satarudras ). 105 There is no fixed number of Brah- 
ma’s worlds. The principle called water (Jala) is ten times the size 
of the earth. In this way, each subsequent principle ending with 
egoity (i ahamkdra ) is ten times the size of the previous tattva. 106 
These tattvas are: water, fire, air, dkas'a, the five subtle elements 
( tanmatras ), the five motor organs, the five sense organs, the mind 
( manas ), and finally the ego {ahamkdra). The principle of intel- 
lect or buddhi tattva' 01 is one hundred times the size of ‘egoity’ 
{ahamkdra). The principle of primodial nature, or prakrti, is one 
thousand times more extensive than the buddhi. This is the extent 
of the sphere of prakrti {prakrti anda). um The spheres of prakrti 
are also innumerable, just like the spheres of Brahma. 

Th epurusa principle is ten thousand times larger than the prin- 
ciple of prakrti. The principle of ‘natural 1 aw,’ or niyati, is one 
hundred thousand times larger than that of purusa. From niyati up 
to the principle of limited doership, or kald, each subsequent prin- 
ciple is one hundred thousand times larger than the preceding one. 
These principles are ‘natural law’ {niyati), ‘attachment’ ( rdga ), 
impure knowledge’ ( asuddhavidyd ), ‘time’ ( kdla ), and ‘limited 
doership {kald). The mdydi principle is ten million times larger 
than kald. This makes up the ‘sphere of mdyd ’ (mdycinda). The 
principle of ‘pure knowledge’ {suddhavidya) is ten million times 
larger than mdyd. The isvara principle is ten million times the size 
of suddhavidya, while the saddsiva principle is one billion times 
the size of the isvara principle. The sakti tattva is one billion 
times larger than saddsiva. This is known as the ‘sphere of sakti ’ 

( saktianda ). As this sakti exists pervading all paths externally and 
internally, it is called vyapini. All these subsequent principles 
exist as the sheaths of the prior one. The subsequent one is per- 
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vasive and the prior one is pervaded. However, all of the paths, 
ending with sakti, are pervaded by Siva. Furthermore, sivatattva, 
being immeasurable, transcends and pervades all six paths. The 
Lords of the worlds who exist in the intervening regions of each 
principle also have their abode on this earth. Those who died in 
these places are offered respective places by the Lords. Then they 
lead them from one lower region to the upper one by means of the 
procedure of initiation. 


cTSTSTT - 

371 cl I Cm : c£>fcH|Ug| 

6 1 C cto] S 2J ! 

^fHcfr^fr 

T>3T M^|U£HOTFT?T7 I I 
^STrfTMT: 

cT^IrrfLI M fdfd i\ I RTt- 

1 1 

ffcT^tS^l^^dd - 

tt I I 

TffcTc^ l^lcFcLT^cb pftvTTR- I 

\ 

35idm^ny oicdi^i: 1 1 

fdfcT I 

*fhWl£|: ^rfdHci- 

cbd^dHI^d^'f^fdTOI'^ll: I I 
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The fire of time, Kusumanda, the Lord of the nether 
world, Hataka, the cauldron of the earth, Brahma, 
Muni, Lokesa, and Rudras reside in the intermediate 
regions of five spheres ( andas ). Below Ananta exists 
Kapalin, Agni, Yama, Nirrti, Bala, Sigra, Nidhlsvara, 
the Lord of vidyas— Sambhu, and at the end of the head 
is Vlrabhadra. These sixteen worlds are included in the 
sphere of the earth, and kald is nivrtti (which is the ele- 
ment that gives birth to the sphere). 

These eight are called the Lords of water: Lakullsa, 
Bharabhuti, Dindl, Asadhi, Puskara, Nimesa, Prabhasa, 
and Suresa. Bhairava, Kedara, Mahakala, Madhyamra, 
Jalpa, Srlsaila, and Hariscandra are called Guhyastaka, 
the eight secret gods who exist in the principle of fire. 

^fcl^l^cb^dd - 

^ftcbofcT)) d^lddcn: | | 

3Tld^rnUcolcTl- 
cl'WNct M fcl Pi I 

^fcfcTldlAJTy WcT^JcT I I 
Hlcn)Gl u sf&Cl<>|- 
rBJIclIusitcdo cd6g;l} I 

I I 

TT^ocft STPlItccb fcbciiqodM^frT I 
^fcTTFdl^cb^W 
mItiRoIcI: 'dfdeiri'td ) ^cil-cii I I 
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^ cniwr^r 

U35TcreT (dcchdlPl^fd^^TTcT I 

TTST^Tc^ cfc^T f^TRTf ^JT I I 
3T^T d k!, I fci ^ I fd - 
^J^TT fen H Tift *IKlf^ R I 
fd^Kji M Jd T^J- 

cTx% I I 
'tilcil'Oi) M^ctofHfd 
3T^T^T^f^T ^TFcTT I 
3f£c| M fn h tlcftcl 

tfMser fM^r 1 1 

^fdfcl ri q^R - 

\ 

I I 

WT*cl •reTTVH H ^fn ^fM d 
^fdBcd^chdlOT^rR 

feif^R^f%T SfM 

^tfcffsft^CT M^fd MT^IH I I 

\ 

^fcT ^TTcd^TH c| JJ^ki I z\ 1 4fc) < pel c) cF^RTT^ ^TFT 

TP^TRlffcCT I 1 19 II 

The group of eight highly secret gods is situated in the 
principle of air in the instrument of knowledge along 
with tanmcitras. They are: Bhlma, Indra, Attahasa, 
Vimala, Kanakhala, Nakhala, Kuruksetra, and Gaya. 

Sthanu, Suvarna, Bhadra, Gokarna, Mahalaya, Avi- 
mukta, Rudrakoti, and Vastrapada [this group of] the 
pure eight Lords, exist in the principle of the ether 
(void). 
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Sthula, Shulesvara, Sankukarna, Kalanjara, Mandala- 
bhrt, Makota, Duranda and Chagalanda, [these eight] 
remain in the principle called ego {ahamkara). 

According to the view of some, however, the subtle ele- 
ments and sense organs have their location in the prin- 
ciple of ego {ahamkara). 

In the principle called intellect, the group of eight heav- 
enly born beings is located, while in prakrti the group 
of eight yogas beginning with akrta, etc., is found . 109 

These ‘worlds of seven groups of eight beings’ resting 
in the kald named pratisthd are located in the water 
principle and are pervaded up to prakrti. In the purusa 
principle are located 110 the worlds of the eleven rudras 
called vama and so on. The principles of impure vidyd, 
kald, and niyati have two worlds each , 111 while the 
principle kala has three, and the principle may a has 
eight worlds . 112 Thus, from purusa to may a the num- 
ber of worlds is twenty-eight. In pure vidyd there are 
five worlds , 113 and in the is'vara principle the number [of 
worlds] belonging to the Lords of vidyds is eight. In the 
principle called sadcikhya there are five worlds, while 
in the kald called scuitd there are eighteen worlds . 1 14 

Conceiving all these paths ( adhvas ) either in the body, 
or in the vital energy, or in the intellect, or in the great 
void of consciousness as the highest, one attains the 
fullness of Bhairava. 

Here ends Chapter Seven of the Taut rasa ra of Abhinavagupta 
revealing the nature of the path of space. 

3T2T3T^WlfecbH I 
3T2J I 


fcf^T d I cH cp ^^ToTTcT^rb , 
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cf3T TTc^TTct RFT-Mchl^l^M cTcT dehdldl^cbdi TOTftTTWT I TfrJ 
Tofd TO cbfd yui I d wi drTcT, 772TT Ijfsrat TTT qftcblft^T4td5 
lrfe^qr cb i d i [ft q tth w a i ugi^TdT i 

Chapter Eight 

Whatever has been stated previously regarding the creation of the 
worlds is [the result of] the greatness of the Lord’s power of free- 
dom. The world contains within it myriads of knowers having the 
diverse forms of objects for their enjoyment. What permeates all 
of these worlds like a ‘great universal’ ( mahdsamdnya ) u 5 is the 
Great Lord (Paramesvara). On the other hand, tattva is the form 
abiding in only some [of these worlds] possessing distinctive fea- 
tures. For example, the earth principle possesses qualities of bear- 
ing, hardness, and grossness. It permeates the entire sphere of 
Brahma, beginning with Kalagni and ending with Vlrabhadra , 116 
whose regions are superintended by their respective lords. 

cT^r ftt ctwrt cbi4cbr^Tmrr tf4cT, tt t - ftfr err - TKTTftTT 

I cTT TTWftfe UdlcllH cbT^'cb'ITUlTTT^r - Tc^cT Txj^TmTTT 
^TcFTFFT ^PlcfFT FT-fcT^T f^TTTftmT^T 

TT I ^fdTcR^ cbl4cbkU|*rTTT 

ft^fdW|U|^| ftrftfcT:, Tf TT dlclfd ft d dTt^fTOfg^RF 

f TRTjfq 3fftr^5 xW^MI^hcR Pdldd^T, T^Tt'TSTcftsft 3fgTt 
Thrift, TTM Idl UCT^T^tfcTI cTTTft tl TTPlWTT cbcJcdHMId ^fcT 
3Td5ftq7ftsft 3TTft TTWftf^T fejcT FT I ft ftrfd^ldl^ 

feftT TFfT 3 ftd^F ' ft FTFcl T TRJ2JT, 3TcT FT TTTRW FT 
cfr K u | ocj 7JtT5 | ft dFFdTrrTTiT^Wl WFTTt^TTTlftRT , cfSTT 
ftdaftlcrlftlo1(i^|cOld^lc|XlRlXd^llc|l Wc4cb cl^tcl'OMft ^mFvI 

ft 3F^rm^wt Tim 3fRTT4'TrfcT ct&tt crm cbi4ddift 

ft al Id) dcc| d Kdftft TJ^jfeT, -$c4t 44cdddd^>dFc| , BlcJ: LK^l^R 
FT fr^mr^RtTr TFT^ftTf cF- cpTM cb | ft d Wd'l STftjTxTT 
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cT ^cbKJ^Kl^ rT pTfi^TTcT 35£T ^^qW^TTk^T 

cbcJ'ccnf^RHT? ffcT 4cl - Wr*<T^5er EcrTTft U^facfcT ^rfecrfcf I 
cRTTIcT WrakTcftsfq feWRk^f cbcfdWIH OTt^TTcbT I 

% cf3R^ cT2jrf%ert W7. I Her gjfcq^sf^PFr '<t>t4c4 
cTWRT cr> i <4* cr> k u i ^rra - 4cT ^Icf ej^sqcuixccj cRft 4-“ Id , T ft - h^ TcT cbl c Iff 
4r#cE5T?fr TRTT^encT ^Ruchld^dd I cT5T f43TcT^r^TI rT cfyfcqcT 
^faRT | 

Now the relation of cause and effect in regard to these prin- 
ciples (tattvas) is going to be explained. The causal relation 
(■ karyakaranabhava ) is twofold, i.e., ‘absolute’ ( pdramdrthika ) 
and ‘created’ {srsta). ul The causal relation of the absolute nature 
is of such extent that the Lord, as the ultimate causal agent, mani- 
fests in all forms, beginning with Siva and ending with earth, as 
nondifferent from his own Self, while at the same time he remains 
resting in his own Self. The created or ‘imagined’ ( kalpita ) causal 
relation is created by the will of the Lord and brought to life by 
the restrictive power of niyciti. The extent of this causal relation 
is such that in spite of the presence of the manifestation of regular 
priority and posteriority , 118 and even if some other features are 
present externally, the continuity of the innate nature ( svarupa ) 
remains invariably present . 119 Therefore, a sprout is created by 
the will of a yogin as well as from a seed. In a dream one creates 
ajar, etc. Even there the agenthood of the Lord cannot be denied. 
Therefore, although the created or imagined causal relation is also 
present, the existence of the absolute causal relation is undeniable. 
All of this, which was described (potter, clay, which constitute 
supposed causal relation) becomes possible only if the Absolute, 
as the foundation, remains steadily established and not otherwise. 
Therefore, it is proper to say that the causal relation is the totality 
of all causes. This totality of causes consists of all beings having 
been woven together by the greatness of the knowing conscious- 
ness, which possesses absolute freedom . 120 

This power of the Lord assumes the nature of a particular 
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group of entities conditioned by space and time. Each individual, 
at the time of its creation, assumes such a nature. Although being 
of this nature, these entities assume distinctive forms; it is because 
they become associated with exterior factors that they change 
and attain comparative distinctions . 121 Thus, the very nature of 
the great Lord is consciousness and independent freedom of will. 
This Lord, who possesses the entire universe consisting of the 
multitude of beings as his body, is the creator of the jar, etc. This 
is because the consciousness belonging to the potter is not differ- 
ent from that Lord; furthermore, the body of the potter is also 
included in the totality of objective existence. Then, how can it be 
possible for the potter to have any sense of egoism in this regard? 
The answer to this question will be that the sense of egoism of the 
potter is also created by the Lord, just as is the pot, etc. Even the 
theory of the totality of causes to propel agenthood [to produce an 
effect] in reality belongs to the consciousness which is the imma- 
nence of the Lord. Though Mount Meru exists in some distinct 
place, it cannot be supposed to be the cause of this particular 
jar . 122 Thus, on this topic of the created or imagined effects of the 
principle of causal relation in regard to the principles {tattvcis), 
there are diverse views found in the sdstras. All these different 
views are relevant ; 123 as for example, the birth of a scorpion can 
take place from cow dung, worm, by the will of the yogin, by the 
application of mantras, and by the usage of various medicines. 
However, we will explain this created or imagined principle of 
causal relation according to the understanding of our scriptures. 


cET q 3 €T TTfrE^TT $c^fbE, TT TTTcF^TTrt TlffE 

fd^fd I f^TcTdWL 


cEcTET TJ^Td q I VTcbdaH 

TTfdTdrdH , EEl^lddrdH r $d?>ldl % sTR- 

^|«T^q|^qjHlcHcbcclld , dH^lfrbWim^ fWTTxOT, 
fd^ldrdH ^fcT ! 3R E cTc^WE f^EL'EfdE 
pjcjdl , GET dl'Hl' r <H'OHI u li fcl^NI 3^nfdfcmMi: 
T3€T, cT£T9fr - TTFEWTT ^TTrET RET, -ffcT 
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I f^rfcT ^TTSTTcT few. gjrfcT, 
$*$^35 ra^T H^tfhcftfeicbHIH^ *frnf^T^J2fcT I cT?T rftfrf^S^ 

JJ^H^RTIW dR^W: 3^'4cbpRHdiqHTdA^ cf Rfdlfcr , 

^ HcTT ^xWrcIlMrKH I TFTcffd g cbHfdf^^sftTcTRT | cbrf g 
cT5r gfetrrfcg ttht ^fcf f^wfr creedc! i ^fts^r 

Hci: L KA*cK'dd 'WlcHHd3IGt^U$lcl: RT^TcT fcbPdd , d'drdRr dT del - 

\ \ \ 

WT^WTrfFte cRgc3TcT I xX ^rfT feFTFTt 

^fcT *c|cb 1 4 3^4 STTWRTfcT I Rrh3%cfrR^ g g^FTFT 
W 3TRd ^frT TTcfttftefcTcT dotf RRTtPR; - gfcT 

d^JicimHigtenmupT tfrTjf%n^ sfrrR 3Tut^^rr gorfid ^fer 
gx^ffS, HrR^T rl wm ofSW ^TcL gddffdcifq' 

3^TR2^rfcf I 3Tggfa feed fdcrfd^TTd^rRT m, cRRf feg^Wffe, 

3ifd<^'clc| *TcdT, cT^T d gold: ^T^^d3IHd\ drf Ud dl Rfe 
W^luidW^ldWI d^ddmmR^HluidxSgJId^l 

d^ddf^rRT-fd^IHluirclld dcbdcbl<Jc6| IMH ifd^Mcd TxxX RTTO5 

^KTRsCT rf^fT ^IdHcbKup cTdT^^ m cb I R u R xX TTRTFTTFT 

\ 

^TfeWcftS^fe I 

It has already been explained that the Lord's perfection con- 
sists in him possessing five powers ( saktis ). While the Lord is 
manifesting any [onel of his individual saktis, his principal Sakti 
remains shining in five different ways. When the power of con- 
sciousness ( cit ) becomes predominant, it is called Siva princi- 
ple {tat tv a). Similarly, when [the power of] bliss ( anandasakti ) 
becomes predominant, this is known as the sakti principle {tat- 
tva). When, on the other hand, [the power of] will {i echo sakti) 
becomes predominant, this is the sadasiva principle. It is because 
of the dominance of the [power of] will that a balanced state 
of jhdna and kriyci exists in the sadasiva principle. When the 
[power of] knowledge ( jndnasakti ) becomes dominant, this is 
the Is vara principle, and when the power of action ( kriydsakti ) 
becomes dominant, this principle is known as pure knowledge 
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( suddhavidya ). 124 The lords of these principles are Siva, Sakti, 
Sadasiva, Isvara, and Ananta. The lord of nivrttikald is indeed 
Brahma, etc. These lords are of the nature of universal, and indi- 
viduals [living beings in these worlds] closely follow these lords. 
They are also of five types, i.e., belonging to Siva (Sambhava), 
belonging to sakti ( s'dkta ), mantramahesvara, mantres'vara, 
and mantras . 125 These five principles belong to the pure path 
(, suddhddhva ). Up to this extent, i.e., from Siva to suddhavidyd, 
Siva is the direct creator . 126 The impure path {asuddhddhva) is 
created by Lord Ananta, whose other name is Aghoresa. This is 
the will of the Lord, and the creation is for the benefit of limited 
knowing subjects who are longing for the experience as they have 
been agitated in this way. Here, the word ‘longing’ ( lolikci ) stands 
for the vibrative longing that is of the nature of conceiving oneself 
as not being complete. This is only ‘desiring’ without any object in 
sight, that is to say, a feeling of the deservedness to remain limited 
in the future. This ‘defilement’ {mala) is not a separate category 
belonging to the soul (purusa). The rdga principle, on the other 
hand, is desire conditioned by objectivity. However, here in mdyd 
principle an object is merely an object [e.g., let me have something, 
without having any clear idea of what kind of object is desired]. 
On the other hand, the attachment {rdga) [that] is a property of 
buddhi is diversified into different kinds of objective aims. The 
difference between the two will be explained later. These ‘defile- 
ments,’ dnava, karma, and mdyiya, arise as a result of the will of 
the Lord to conceal his own Self and is not a separate entity. 1 " It is 
because of the will of the Lord that the earth and other principles 
possess distinct reality. 

This defilement ( mala ), existing in the vijndndkala souls, is 
intent on being destroyed, and for this reason it does not cause ful- 
fillment of any objective accomplishment . 128 The mala belonging 
to pralaydkala souls indeed remains in the process of blooming or 
opening up. There the karma mala, being helped by dnavamala, 
becomes the cause of the diversity of worldly existence. Thus, 
it was rightly stated that the revered Lord Aghoresa creates [an 
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impure path] for the purpose of enjoyment by limited souls who 
are permeated with latent desires for that enjoyment. The agita- 
tion ( praksobha ) of the mala is the result of the forceful impact of 
the Lord’s will, as insentient beings are incapable of acting at any 
level of creation. The shining of sentiency and insentiency is only 
with regard to limited souls. The nature of sentiency or conscious- 
ness is indeed ‘lordship’ ( aisvarya ), while absence of conscious- 
ness, or insentiency, is its defilement. In the process of creating 
maya, both sentiency and insentiency turn out to be of the nature 
of the will of the Lord; therefore, it is also eternal. The nature of 
the substance to be created will be manifested to appear as insen- 
tient. Therefore it is created as such and as it has the characteristic 
of spreading through all the created objects. This all-pervading 
principle is named maya. This mdyci is the material cause, while 
the power which manifests it is called mdyasakti. This mdyasakti 
belongs to the great Lord and is distinct from m ay a principle {tat- 
tva) itself. 

L3 cbdifuclTciHi £RTniHIHf^T I 3LT xj 

TRTTPrftJ 3ThgTfi| d q | ZTcT ^TlfcT 

3-rfer wgti w: i ctstt yj h i h i 

cbcldl-cKi) i 3^^- ^ 

5 TH 3 f^T f^T Pcf I Get fWt WTTcTr^TcT 

1 tl 3TfbH^ct cTSTTfq- 3'vbc^ll ffcT I 

Now the twofold character of the principles (tattva) from kald 
down to the earth will be investigated. The evidence regarding 
this twofold nature of principles has been given by Abhinavagup' 
ta's teachers in the following way: Whatever shines in an idea 
( samkalpa ) [as being nondifferent from it], that also shines exter- 
nally as distinct, like ajar, possessing a clearly manifested phy- 
sical form. The same method applies to the mciyd and kalci prin- 
ciples, as well as a ‘sky flower.’ Therefore the logical reasoning 
called ‘positive argument alone’ (kevaldnvayin) is applicable here. 
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Those who attain direct experiential knowledge regarding this 
dual nature of may ci, kalci, prakrti, and buddhi are also ‘perfected 
beings’ ( siddhas ). In this way the twofold nature of mciyci has been 
proven. This being so, it is from the mdyd principle that the emer- 
gence of this universe takes place. Although the emergence of this 
universe takes place without succession, on the level of imagined 
causal relation the sequence appears to occur. 

Tfrsfq" 3RTct, cTT WoMloHcbdlfdcHlf f^T-cTccbl4^ 

WH I d , TT 37dlfdd tZ^^cT 3ffa 

MfOTHte, era" TT^fs^f cbdlfdcpf: W- 

- Tf^RRfcT^f%ccTTcT I ^ ^ 
TT^^^lPrbM I'dd^l Id cT^TT mfcf ^fcf I H ^d dJ cb I I 

cf%qrtrTT I cFT FRTTcF ^xTT ofETT, ^TT ^FR^TFTt^ fd’ofdccfxfc^T 
^frfS TTT ^ 3r^Hcl^ TTd Kdlcrldd, ^RT^T^^^RTrT RFfTTcT ddldlfa 
FRTT fddFRtfcT, R 3ffd cb I ^ H - ffcf TTOIcblJcdH 3TFTTT I Ec FT 

TRTr^T^WT 3fR^Mt^FrRc^ ^TdocRTt: I HI<MHI^ffllcblRu|^ 
^RlfdcftWT^T TO I dM HWI^qfd^cbl TT^fcT, TTRTtti 

ftsIMIcbcT 3rRrT, F 3fRjf%lTf Wimr, cbdl^fd^ cfT ifa FxTtrf 
fcT^sfeT I y^ofcTJwf^^r FT q£TRT£fT F FTRcT I 
g fWrnTFTcd' | T ^pqijufdlc^ t q fcracF^fcT I EF cbdldrFTlF 
fef^ctbcJcdaiR}, El cpc^odH 3TFRFT ^fcf I fei^ fr^ ct^I ccj i ci 1 1"^ — «i>i ^<5^ i 
"fFT chrllcft oTTTTT, TTT EJ fcFTT H^dfcT, d£di*J T^FTFtd 
^IFFTfcT I | cp K l UT fdcfcbd FFtcJ-H d I H SzrfcT I cTTETcT 

fdfd f^si dl dTTt fFFFT fdfcjodrl I 

Now the emergence of the universe is being elaborated. In this 
system, the function of ‘limited doership’ ( kald ) and the other 
‘veils’ ( kancukas ) is considered different with regard to every indi- 
vidual. This is because the effect of kalci, etc., in the form of 
promoting doership, is perceived as being different in regard to 
each individual. These ‘veils’ {kancukas) sometimes, as a result 
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of the will of the Lord, become unified and become like the indi- 
vidual selves as aesthetes. Kald and the other kahcukas are pure 
when they perform their own functions [which are] congenial to 
the great Lord, because their sole objective is the attainment of 
one’s own nature as they stand as the opposite of duality. The 
kahcukas assume that nature because of the force of the descent 
of power [(s'aktipdta)]. How this takes place will be clarified when 
the topic of descent of power is discussed. However, the impure 
[form of five kahcukas] is the opposite of this. Kald is born from 
mdyd, which unites the limited self, existing in a state similar 
to deep slumber, with limited doership ( kimcitkartrtvam) } 29 This 
kald is, as it were, the swelling of the seed of the world. Although 
kald is born from the unity of mdyd and the limited sell ( anu ), if 
causes mdyd to undergo change, but it does not create any change 
in the limited self ( purusa ), which is changeless. Thus, the indis- 
cernible distinction between the limited self ( purusa ) and kald 
cannot be easily noticed because of their mutual interpenetration. 
However, by the grace of a certain person endowed with lordship, 
abiding as a superintending deity in the womb of mdyd, all the 
impurities of past deeds are destroyed and the discerning knowl- 
edge between mdyd and purusa takes place. As a result, a dis- 
cerning soul exists as a vijhcindkcild soul above mdyd and not in 
any way below mdyd. One who attains discriminative knowledge 
between kald and purusa remains above kald. Similarly, one who 
attains perfection in this discriminative knowledge between puvu- 
sa and prakrti does not transmigrate in the worlds below prakfti- 
However, this discriminative knowledge between dnavamcila and 
purusa leads to the state of resemblance of Siva. With full real- 
ization of the fullness of purusa one attains Sivahood. Thus, it is 
the kald principle which is the bestower of limited doership, but 
this doership is meaningless to a person who is devoid of knowl- 
edge. Impure knowledge ( vidyd ) which gives limited knowledge 
is born of kald. That vidyd perceiving the intellect and abiding 
there through discrimination experiences pleasure, etc. The intel- 
lect, being of the nature of the three gunas, is incapable of corn- 
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prehending the reflected images [in itself] with discrimination. It 
is for this very reason that the images reflected in the buddhi are 
discerned through knowledge (vidyd). 

fdo(Ricd)c{cd fdofRl^NlfRlcS^ ddfcfid doc[cd'H 3f4 

iicfdwfcT, wf %r£d dr fecr^r nti TPTcfr^r octimk: I d d 
cTcT - 3T#<N<q^lRf 3Rfrbci^fHld I OTfdTdfd dfrbc^ 6 ^ 

I d 3fdTdt - 3f#TPddT4sfq’ 3FcTT^KIhHMIdld I ctd fddT 

I Pd M 'd 1 d x I do | cl do 1 4 dodddlddRwd docfcdHfa 
chcldfd , ddfdr# 3ffddtd dxfcdH fHdcWqKd 

cbl4chKU|m4sf4 3fddT Ed c6)IMI<: 4d ohcTTcT Ed Ududcjtd? 
oTTcTR, ^td fdodd£JdT oTFFT 3fRddrdT dRtfa dfdd 

^^JzftCdolfdJ Id I M^f^c^-odrl I cifdi HldllddCdo ctoo^doticdo^ 

I dfdcfi w sid^Rddctd cbdictTdTO dqRmfcni cboqdodd 
3fdddTdTcT I Ed Idofdcdoclcd dd Hldldoicf cTpT fdo fd cd fd R I ^Tcf 

s C \ \ 

dxfcd fddEd, cfd odlRl^|4-||U|| cfocTT fd^lidWddicJT, ffd f^ftcFT 
I ^dFff f^wmTTft df fdof%rfdc^Th> ^d|7 dTdfe 4 dTdd dT dorfT 
tdld-M: ^2Jdo dp 'del dldd N Ed Ed" 

djcRdf dlHI-dHIddq cl^U'mi^ILKHIH: WcJolddrddJ d^T, ^fd 
^t^HtTdRJTTrR^T dd^d docdldrdlddl I 3fd efdT dTdf^d E5TT 

ddddzfd ^fefddjrio, d>dTddTdtsfq' dRdtcdfa JrhRd I dd*I 
fd^KNncTldT fdfddtsfd doRdd^dd tfrf d^sfd fddd ddTct 
^cdTfd I 4d firddodlddqWHfq Ttddfd^ ddRq; 3ffdd^ Hdfdd, 
dtd g vfrrq-^nfqr^i ESTtddd ^uidxdd I dd d^ ntid^qydoi^l: 
dedd, Edold I m ch 1 3 1 1 -dl rH I cd d5d 3Jd Ed fdodl^M d5E dtfE 

Rdomi^ld^M^edH: I fddddfd Edd d^ddEH | pd ajOTd EdldET 

chcfcdl-rKlci^:, d 3TfiJOTfdfcf I firft^TT 3fd3d4d 3dddci 3T«jqri-doq 

^frf fd~^ dfddiqRc^ tjamjd TjUTcTrd i d d Srft^TT 

dl id , 3H^MdT fd'dd tjdd qfcT $fd d fd^4d I deft ^ddFfdTd ^f^ded 

dd ^qchi^rt fddd^i qfdfsj^d 3f4dcT: I 
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Limited doership ( kihcitkartrtvam ) exists for the purpose of 
establishing a portion of the attribute known as “limited' ( kincit ), 
which fulfills its purpose [in regard to a particular object] by 
implying, ‘in some place’ (kvacit). This rdga principle has its 
function in regard to a particular object. It should not be under- 
stood that doership is due to the activity of non-attachment. Even 
a person who does not possess non-attachment is sometimes seen 
to be free from attachment. On the other hand, a person who 
possesses the quality of non-attachment is sometimes seen to be 
attached, as, for example, when performing meritorious deeds. 
Furthermore, a person who becomes fulfilled by eating good food, 
etc., might be free from attachment; however, in this instance, 
latent impressions of attachment cannot be denied. Otherwise, in 
the absence of this (a latent impression), the logical inconsistency 
of the rising of non-attachment could occur. The principle of time 
( kalatattva ), on the other hand, by causing limitation in regard to 
effect, imposes a limitation on doership as well. The limitation 
of a particular object is common to both time ( kcila ) and niyciti . 
The function of the niyciti principle is to restrict or limit doership 
only to an object at hand. The function of niyciti is also present 
in regard to causal relation . 130 In this way, the group of four veils 
( kancukas ) has been created. Only this much is the function of 
tnciyci; limited doership is the function of kalci; (governing) the 
present moment (adhunci) is the function of kalci; knowing (jncina) 
is the function of viclyci; being attached ( cibhisvaktci ) is the func- 
tion of rdga; and "I am doing” ( karomi ) is the function of niyati. 

When consciousness functions in this way, abiding in a subtle 
body, then it is called a bound soul ( pcisu ). This group of six, 
beginning with mdyci, is also called six veils (kancukas). At this 
stage, the innate nature of consciousness has been pushed into the 
background and hidden, because kcilci, etc., become dominant and 
exist as veils, covering the innate nature of the Self. It has already 
been said that agency, capable of doing only little, is the result 
of mdyci. In this condition, the agency attributed to the limited 
( kincit ) [agent] is the qualified subject. Kcilci, which is functioning 
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there ( kartrtvcim ), is the cause of emergence of vidyd, etc. This 
has already been explained. 

Now the portion of the qualifying, which has been named ‘lim- 
ited’ ( kincit ), becomes the object to be known and affected . 131 That 
very kald which differentiates jndna and kriyd from itself is the 
creator of the principle prakrti. This prakrti , which is also called 


the state of equilibrium of gunas characterized by pleasure, pain, 
and delusion, threads through specific types of objects and like 
universal abides in them all. In this way, the creation of both pairs, 
i.e., the enjoying subject (anu, purusci ) and enjoyable objects, 
takes place under the control of kald. It has already been stated 
that their creation in reality occurs without any sequence. How- 
ever, it must be pointed out that (for all practical purposes) succes- 
sion exists here. The order of sequence regarding vidyd and rdga 
is seen differently; for some, being attached, come to know, while 
others who know, become attached, etc. In the Tantras, such as 
Raurava, etc., the sequential order is different. However, it should 


not be understood that there is any contradiction between the two. 

Prakrti is the generic form of an object of enjoyment, while 
the guna principle is that which abides in the state of agitation. 
Pleasure ( sak/ia ) is sattva in nature, which is the illuminating light 
manifesting the enjoyable nature of an object. Pain is charactei- 


ized by the oscillation of light and absence of it. For this reason, 
rajas is of the nature of activity. Delusion or moha is total absence 
of light, that is to say, it is darkness ( tamas ). These three, sattva, 
rajas, and tamas, make up the objects of enjoyment. Thus it is 
clear that the evolutes of prakrti come out of an agitated primodial 


nature (pradfidna) and not from an unagitated one. It is necessary 
to admit the existence of agitation vibration as an intermediate 


state between primodial nature and gunas. In this way, the exis- 


tence of a separate principle unknown to the Samkhya called guna 
has been proved . 133 The agitation of prakrti takes place only as the 
result of the intervention of the superintending deity of prakrti . 1 ' 4 
Otherwise, if this agitation in prakrti is not caused by intervention 
of the superintending deity, then it would be impossible for prakrti 
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to be involved with each individual purusci. Then, the principle of 
intellect comes from the guna principle, where the reflection of 
the light of purusci and the reflection of objects take place. 


^fed relief 3TFfRt GSrfi tjSTOTft 

3 HlcHfi 3fTcfTTftFTFT <cHdlf^HRc|d I TTcT JIG doR 

(frdcbccP T 3TRT 3rd, ^ cfeT ^ TT 1% TT STTciRftSFf^ 

I^Hddld $U$lc1 , GG cj cric^cddfr cTRT ^TRPTT | cfrET UT 

3WfcraWf ■'WIcd^fflcthK^MlSFPrfcT I UTf SdT 3fFdoTTRT G^rRG^JT. I 

I cRT xHlIrTcbl RTRTcT 
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TpCTF^sft ^TT5q I cT^r ^|Qid-Hl5lld ^TcTTcT 31cjchl^l'ciMo6||MR' q^T - 
^lW^midchl^m^cdld x I ^lodd-H Sjf^cT qqj: ^Tqg^ TR^T 
q*R!T fcR^T^TcT I figf^TcT <^3TT q^Tjuft <j TJ^cTcT! TTTT Sjf^Tcf 3W 
qqr tJ^cfcT I ttot ajf^Tcfr £RT ^ dcdK: tjcfacr I 3RST 
TRJT, ^oqffeR^T q5q^qf I tju fqqq I qq | d q tjfqqf , 

qpqf Tjuft I 3rf^q%T cTt^WH^ 3OTfrfq;uT oqrq^o, fq^qjuf 

g oCTTTZT ITT ra TJURq 3c^P5qf - qq ctq fqqT TjurFfR q 3qqqcf, cfq 
tjfq cH d rd f^ I d d rd I d N q^fcT olcldrcld oi>| Rid , Ud oTcT cfoTTTT $cqifct 

qidT^frtodrdH I I 

\ 

^cTlfq cRH 1 3qcr>f^rTfur 

ijcd I 

fcj£ll fetqftqqdfHqTRd'Tl fd'd - 

\ 

f^dLI^XfU^VIdoK: | I 

^fcT 3ff RdfitH d^kll dl4fd T fq?t d-ddR drd'W'bMWcbiqq 

qTHI^qiHlf^chH \ \6 \ \ 

Then, from the intellect emerges the egoity ( ahamkara ) prin- 
ciple, by means of which an erroneous notion of non-self as Self 
is conceived. This takes place when the light of purusa, which 
has become tainted by contact with a knowable object, reflects 
on the screen of the intellect ( buddhi ). This (notion ot egoity as 
one’s true nature) is the erroneous notion, just like mistaking 
mother-of-pearl for silver. Therefore, the word ahcun is suffixed 
with kara, the active agent. This suffix also indicates that some- 
thing has been created. The followers of the Samkhya school, on 
the other hand, do not accept the self-reflective nature ot the Self. 
We, on the other hand, assign it the status of agent. Thus, the 
agency ( kartrtvam ) regarding ahcun is in essence pure reflective 
consciousness having none to oppose it ( apratiyogi ). It relishes 
its own bliss as T’ {ahcwi). This is an aspect of instrumental- 
ity belonging to ahamkara . 135 But the other aspect belonging to 
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ahamkara is its being the originator of the ten sense organs, five 
tanmatras, and the mind, because it has a threefold nature, which 
is the result of its division into sattva, etc. While the mind is being 
created , 136 it is conceived of as the originator and is endowed with 
the capacity of giving birth to five tanmatras . In regard to the 
ear, the mind is endowed with the capacity of giving birth to the 
particular subtle element called sound. Furthermore, in regard to 
the olfactory sense organ, it is endowed with the capacity of giving 
birth to the subtle element called smell. It is not feasible to consider 
sense organs as being born of matter . 137 This is because in concepts 
such as “I hear,” the sense of egoity still persists; for this very rea- 
son it is said: the sense organs are born of egoity (ahamkara). It 
(the sense organ) remains in contact with that portion of the egoity 
(ahamkara)', otherwise, if use is made of other intermediate oigans, 
the detect of infinite regress would take place. 

Egoity ( ahamkara ) is indeed the subject portion of the agent. 
Therefore, purusa possesses two main instruments. Limited 
knowledge (asuddhavidyd) and limited agency (kald) serve as 
instruments of purusa in regard to knowledge and action, respec 
lively. It is for this reason that lame or blind persons experience 
no absence of knowledge and activity which are characterized by 
egoity. It is from the sdttvika aspect of ahamkara , attributed by 
the augmented portion of the subtle elements (udriktatanmati a- 
hhciga), that five motor elements emerge. It is because of egoity 
(ahamkara) that the organ of locomotion of a person possessed of 
egoity is capable of performing its function with a thought such 
as I am going.” The principal locus of locomotion, i.e., the foot, 
exists externally; however, locomotion exists equally in other 
places as well. It is for this very reason that a person berel t of feet 
is not completely devoid of ability to move. Furthermore, the mix- 
ture of various actions performed by different motor organs should 
not be brought into doubt because of the reasons stated before, 
that is, because of the existence of a single cause in the form of 
ahamkara related to the subject. 

Action is performed by organs; e.g., movement possesses activ- 
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ity as its principal nature. This, however, is not the case regard- 
ing the perception of color, form, etc. According to the Vaisesika 
school, form, color, etc., is understood to be a property ( guna ); 
therefore, the group of motor organs is fivefold because it is aimed 
at that particular number. For example, for the ascertainment of 
activity, externally some motor organs exist for the purpose of giv- 
ing or excreting, and others for the purpose of accepting or taking 
in, or for both. Or, they may be free from both, or may be for the 
purpose of repose in one’s own nature. These motor organs are in 
the following order: anus, hands, feet, and sexual organs. When 
the ascertainment of activity, which remains interwoven with the 
vital air {prana) takes place, then this is the function of the organ 
of speech. Therefore, it should be understood that the movement 
present in the hands, which is the locus of that particular motor 
organ, is the same movement present in the feet. It is for this very 
reason that an infinite number of activities does not lead to an infi- 
nite number of actions. 

Some argue that up to this extent the rajas portion of 
ahamkdra remains involved in the process of creation. Others say 
that the mind emerges from rajas; yet others maintain that mind 
is the product of the sattva aspect of ahamkdra, while the senses 
are said to be the product of rajas. The five subtle elements {tan- 
tndtras ) as well as five gross elements, which are nothing but the 
knowable objects, are born from the predominantly tatnasic and 
delusive aspect of ahamkdra which veils the agency of the enjoy- 
ing [experiencing] subject. 

All individual sounds have in their background a single, unspe- 
cific and generic sound that precedes them, which is tree from 
agitation ( ksobha ). This form of sound is the subtle element ol 
sound called sabdatanmdtra. The same holds true regarding smell, 
taste, touch, and sight. From the vibrating subtle element ot sound 
emerges ether ( dkds'a ), which provides space to all because it is 
capable of allotting space to the objects spoken of, so that they 
can occupy their particular places. Air emerges from the agitated 
subtle elements of sound, but air is not separate from the element 
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of ether ( dkds'a ). Fire emerges from the agitated subtle element 
form ( riipa ), while the properties of sound and touch remain pres- 
ent in it. From the agitated subtle element of taste water is born, 
while the three properties of sound, tactility, and form remain 
present there. The earth emerges from the agitated subtle element 
of smell, while the four previously mentioned properties remain 
in it. Others hold a view that from the agitated sound and touch air 
is born, and when all five subtle elements are agitated the earth 
is born. The earth is nothing but the aggregate of all properties; 
however, there is nothing else that exists which is the substratum 
of all properties. In this collection of principles ( tcittva ), the qual- 
ity ( guna ) [belonging to these principles] which is above the lower 
one is more pervasive, while the lower one is less pervasive than 
the upper one. The excellence of the quality (guna) can be defined 
as that without which other qualities cannot come into existence. 
Therefore, the principle of earth is pervaded by all the principles 
beginning with Siva and ending with water. In the same way, the 
water principle is pervaded by the fire principle, etc. The same 
takes place up to and including the sakti principle. 

The gross elements, the host of subtle elements, the 
sense and motor organs, prakrti, purusa veiled with 
sheaths, and also from vidyci to the sakti, all of these 
are nothing but the order of expansion of the waves in 
the form of one’s own consciousness. 

3T2T^HHlfecbH I 
3T2T cTTcjHi I 

TT TT TFcTm fjct tR TfbT I cT5T %cTTT 

fesllHIcbdl: ScWcbcITT TT3xTT ^fcT TFTT TTfcbRRTT | FFT 
TRtcf fl'&crrd oTl IdWtl H cfctJ I RT Tcj TFT 

Toddm I cTpT ^ ^^rfTRtTzt - 3TTTTT|^I Rchl^il^IcT, 

SfcT rfcT cFF^cT TflrTF^T 
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#^cqrrqTT^wTcr i ct^t srafat cfTcrf^TcT i 

g OTTc^rf ^RT f^^TFct ^dc^m^lRcbigq^M , cT^ft 

Thdfttl -5PTRJUli' f^lcJrMgfrr TTTxTRTFTT dlddH drbcdld I 

Chapter Nine 

In this chapter, the distinct features of the principles ( tattvas ) 
are going to be examined. 138 In the Trika doctrine, the supreme 
Lord himself has taught the existence of the sevenfold variation 
of the principles: s'ivas, mantramahesvciras, mantresas , mantras, 
vijndndkalas, pralaydkalas, and sakalas . 139 Thus, there are seven 
possessors of saktis ( saktimdn ). They possess only seven saktis. 
It is because of these variations of the principles, beginning with 
earth and ending in pradhdna, that there is a fourteenfold division 
of each. 140 When ‘unique nature’ ( svarupa ) is added to this division, 
then the division becomes fifteenfold. 141 Among them, the unique 
nature, which rests in itself, deserves to come under the purview of 
the knowable objects ( prameyatdyogya ). 142 This can only be cog- 
nized by the grace of the goddess Apara. On the other hand, the 
subject in whom the energies ( saktis ) are overflowing and who 
becomes the place of repose for the objects, is the very nature of 
that which belongs to s'akti ( s'dkta ). This can only be known by the 
grace of the venerable goddess Parapara. The s'dkta form is sev- 
enfold because it was stated earlier that number of saktis is seven. 
When the subject possessing the saktis ( saktiman ) becomes pre- 
dominant with reference to the host of knowing subjects and [the 
objects] rest in the knowing subjects, then it [the knowing subject] 
is of the nature of Siva, the possessor of the saktis {saktimdn ). 143 
This becomes manifest by the grace of the venerable goddess Para. 
That also is sevenfold because the number of knowing subjects 
beginning with Siva and ending with sakala is stated to be seven. 

cTpT Tlfr^TltT yrngun el ^jpdlcb^TTSf ^cfcdlfii^UT 

^RTcT, cTsf 'bcbrlxbM fd£J Icbcj ^TfxioT 
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Wd<Mict5cWI g cl Jm ftra^c^ld 3T^t I feHTOT^T cT ur 
f^Trfc9x4 dcti^cbK^Rlcii Wg^HlHI ^c&lcmiH^^ I c1<Pd tcDK^W 
^ $^i^iRt)^Mdi ^id^^mcrr forgaFrft 
TF^FTtW^r I ^c^lfrHcbl gjpd^ld^llc-Hcbl f^TdTCf ^fcT Flfrb'foT: 
FFcT I d^M^NI^d^J ^TfrbHoH, FHTgg - 3F5W*teFf 

3xf£)cW4cmHld N , ^Irb^cj rT SWfdft'rbmi: ^TW1 qFx| WOT 
SF^r^-aidci^i™^: i d^gd-. qg^cb f%rc^a icT<>tm 
Wen, cf?r ^'^MFldfd^RTT ^feTT ^SlcT cTeTT TRW 

cbdd mid ^-pi fcl fad ol l d 1 41 feT , cTpT ^cDcd^lIrtoc^od 

Wd^rfrbH^M^d mfpCfa, Fd ftldTHTHfr WT, 

fW5TfrnfTO RldWmrafn^TFrf rT feW dTFTfft ^feT ReW 
fncTSM^T nWrf I 

It is because of this variation of the saktis that the number of 
knowing subjects is divided into seven. In order to clarify this, it 
is stated in this particular order, i.e., scikala , etc. Sakcilci subjects 
have vidyd and kald as their saktis.' 44 The saktis that function 
in the inner senses and motor organs are only particular forms 
of these two: vidyd and kald. In the case of pralaydkala souls, 
vidyd and kald remain indistinct 145 because they are devoid of 
objects. In vijndndkala souls, vidyd and kald are going to be dis- 
solved, but stiil persist aided by [their] residual traces. In mantra 
souls, suddhavidyd is in the process of awakening. In lords of the 
mantra ( mantresa ) souls, suddhavidyd becomes fully awakened 
when the total absence of any residual trace occurs. In the case 
of mantramahesvara souls, suddhavidyd is eager to assume the 
form of icchdsakti, whose innermost nature is svcitant rya . With 
reference to Siva souls, suddhavidyd , which is of the nature of 
will, clearly assumes the manifest form of freedom ( svditantrya )• 
Here ends the description of the seven principal variations of the 
saktis . l46 The knowing subjects possessed by these saktis are col- 
ored by them, and because of this a distinction among them arises. 
It is because of the difference of the instruments that a distinction 
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of agency is created . 147 Sakti alone, which is inseparable from the 
agent, can be made an instrument and not anything else. Other- 
wise, the fallacy of infinite regress would occur. In reality, there 
is only one single knowing subject resting in bliss and freedom. 

When the earth is known in its own innate nature, at that time 
her innate nature alone shines; for example: “I know the object 
that has been seen and experienced by Chakra.” In this experience, 
which is perceived by the powers of the scikalci soul and by the one 
who is the possessor of all the saktis, another innate nature defi- 
nitely shines. This statement applies to all the knowing subjects up 
to Siva: “I know the universe,” which steadily abides in the unity 
of Siva and Sakti, when viewed with reference to both, and which 
later takes its repose in Siva because of the existence of a specific 
concept. 

ttorr ^?r %rrtt frt dcRcrfRrfcf ^Tcci, ^uccrIr 

cfr^T? 3r^r toct^ - r crt tct ctjt tdwPR 
^anjrbcciid , fcio crff cRT, RRRrft 

RcT TTR cRT cRT, TdRdoRR'AcT cTcT TT5T5T R ^ fefefq RfcT -rfcT 
RcfdcdH 3H H ci ^nfci ^fcT I SRRRRR^R^RRfR 

n^4cT cRT cPRT T^R dldfd ^RT^RRRm>bMcc|ld ^fcf R RRIdRfRti^ 
RT^R H fc| tH : 3of%RT, cTccT cRRT RTR RoRR 3lrff^dlcblRcc|ld cT^cT, 
r^rrrrt rtrtt ?r 4 RRMfcT, ftidtRRTci fr^TrPd^^ 

RRRR TFIlfd^lfcT ^H^dH-dWHTcjfw^TRT RRJ RRRR tJuffa^fcT 
Rcfcbl^gHUidd ( dt^cj RtcRR cI^R WRIdR Ref f%8TRct cr$cf TRRRTTRRR 
fdH^RdjciRld - ffcT Modci^l IcRcbccj ^flTcRT RTjfcT RtTRcTRR^RTR I 
dldc^Rrl^^in RTRRTRR RRTc^cRRT , RRRcTtRTfR RR RToRRRR 

dtR llR cl Id^eicci RT I fcjdcd ctcRT fd u !Tcf d -d | eft cb I ^TR RT^fcT 
cbcl Iclcci FcT R^RRT^-RRFrRR dd RRRJRTRt'ftR dc^IRto^lfch-HcilcHHj 
Rcd*dR<dld s , RRT R RRFxTRR td^Mcd^R fefet , RcTRTRxdRR 
tdtiMccl TRJtjyf RRTcJcdt tiki I ■H^^l'dd tcj-OMecl R^ftT RRRJcvf Mod I 


126 tantrasAra 


^rrracT Uch^cl tfFTTcJc^ ^lirb^lPdo^^cild W I 
flTcl'W g Plcbl^cbf^c^ld^lH^k^f MR^ufcrjid I UTtf 

3T^r drcnte m ^^<i^fR'd'4cbi^ f^rfqrrT ^crfcT, 

d<cb^4>d^cHHi mRfe^ TRTFrsfo JrtTccl Id I 

3T?T xi ildcbrHdl ^dW^d^H^oc^cTl d^lcdYcpflcl 3T^lK^c[ 


Now the question arises: If an entity does possess the quality 
of being cognizable or perceptible ( veclyata ) as its own form, then 
it would be knowable to all . 148 The quality of being cognizable 
would itself also be knowable; this would involve the fault of infi- 
nite regress. Then the universe, although fully manifest, would 
be blind and in deep slumber because it would involve the fallacy 
of association with two contradictory attributes: the capacity to 
be cognized and the quality opposite to it ( viruddhcidharmayoga )• 
That question is answered in the following way: the capacity to 
be cognized ( vedyatvci ) does not belong to the knowable object 
as its very self because the capacity to be cognized, belonging to 
the unique nature ( svarupa ) [of an object], has been stated to be 
something different. That which first takes its repose in the energy 
(sakti) of the subject, and then in the subject itself, is indeed 
the sharer of restfulness. That sharer of restfulness is indeed 
the innate nature [of any given object]. That innermost nature 
is indeed self-luminous and it shines with reference to none . 149 
Therefore, the question of omniscience, infinite regress, and con- 
tradiction between two opposing attributes has been refuted. 

That very innermost nature ( svarupa ) remains one, even when 
cognized by countless limited knowing subjects. Its character 
is of this singular nature because all these cognitions are of the 
nature of manifestation ( abhcisa ). Therefore, there is no hindrance 
regarding the rising of perceptions and inferences among dif- 
ferent subjects. Its character is real becau se it has the capacity 
to serve in worldly transactions; for example, seeing a beautiful 
woman watched by others, one experiences jealousy . 1 ' 10 Also, while 
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conceiving Siva as the abode of rest, one experiences absorption. 
Seeing an object in which a great number of subjects have been 
immersed, one experiences fullness. It is like watching the dance 
of a young woman , 151 or seeing ‘blue’ with its unique character- 
istics when it becomes merged with the subject. In this way, self- 
reflecting consciousness arises. Thus, everything beginning with 
earth and ending with prakrti is of the nature of fifteen. This is 
because of the fact that in sakala souls, rdga and the other veils 
( kahcukas ) have become active, and because it is the sakala souls 
who are the experiencing subjects. A sakala soul has this form of 
fifteen characteristics because it also comes under the dominion 
of ‘knowable [objects].’ This topic has been dealt with at length in 
the Tantrdloka. 

From the purusa 152 to kala tattvas, these divisions are thirteen. 
Since a sakala soul is not associated with subjectivity, the two 
characteristics, sakti and the possessor of sakti, do not arise. In 
this case, the sakala soul exists merely as the innermost nature 
(svarupa). When the pralaydkala soul is the innermost nature and 
the remaining subjects are five [in number], then the distinctions 
become eleven. When, on the other hand, the vijndndkala [soul] is 
the innermost nature, and subjects are four, then the variations are 
nine. In the case when the mantra [soul] is the innermost nature, 
and the subjects are three, then the variations are seven. When the 
tnantresa is the innermost nature, and the subjects are two, then 
the variations are five. When the mantramahesvara [soul] is the 
innermost nature, and the single Lord is subject, the variations 
become three, because of the distinction of sakti and the possessor 
of sakti. In the case of Siva, who is solely of the nature of light, 
consciousness, and freedom, there is no variation, because He is 
perfect in every aspect. These distinctive variations of the catego- 
ries were given in the text titled Paramesvardnuttaranaya. These 
distinctive variations of the categories are responsible for the 
great variety of worlds (bhuvanas). This is expressed only because 
the nether world, heaven, and those worlds belonging to rudras, 
though similar, being constituted of earth, yet have differences in 
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their natures due to comparative remoteness. One curious to know 
about the subsidiary variations of each of the many enumerations 
should try to understand it by studying the Tantrdloka . 

UcFT xjfsjOTcftai cTrcfFTT | 3T^TT 

TTW f^rarcT - ^ 

mm 7 . ^ fm 7 . I *$fctr sr^r' ^f?r I ori?rr^f%rf^Tc^ 

ferfH Tl Mf £KI^?T:, dT^rfHHlfHcbfd^dlcHcf^ 

errant TF^T, xHi^lldMl^lc|fd^d>fR|cjfd^lpb^u| 3T*q xfd mfef cFTtFlsP 
TRl^cR^T £Kl(d5lMlcbd: I Ml^fclfd'illcb^^T 3? ^ «d M if^fdWtFT cbeMI^ 
Wf 3T tKIWd^^dd: I % drcH^^ld^lliw fdd^dd 

^TfcT iJ^cTeRTf^HH'^ iKWcbd: I Zmfq ^Irf^c^^J^T^T^TT 
ffcf W'fflcjdlMdFq ^RTcTcd^r ^cTT , *d?tq g pp^TH ^fd , 

IOT3FR^Tft I 

Thus, by following the [example of] one single clay jar, the 
distinctive variations of earth principle and the other categories 
have been examined. 133 Now an exposition of the entire category 
of earth with its characteristics of subject and object of knowledge 
will be given. That light which shines as nondifferent from the 
earth is Siva; as it is said in the Vedas: “The earth itself is Brah- 
man. He who is the Lord of the mantresvara [knowing subjects 
who represent the earth principle] sends those who are the givers 
of siddhis, and those who are thus sent are mantresvaras. The 
mantra [knowing subject] is one who is the embodiment of ego- 
ism, which assumes the form signified by the term mantra. The 
vijndnakala [knowing subject], related to the earth [principle], 
is one who has rid himself of sdmkhya, and other systems fol- 
lowed by bound souls, and practiced parthivayoga by means ot 
saivavidyd, but was unable to attain the permanent state. IM How- 
ever, there are those who, at the end of the kalpa or after death, 
expei ience release from the earth as dharapralaxakevalas 155 by 
means of parthivayoga, described in the text of pasits. To them, 
the earth remains dissolved. However, in the state of deep sleep 
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there is a possibility of the arising of strange and different kinds of 
dreams as a result of the overpowering nature of the tattvas. The 
person who identifies himself with the earth [principle] is called a 
dhcirciscikcilci. Even in the state of being a dhardsakala, because of 
the prominence of sakti and because of its subordination, the vari- 
ety is fourteenfold. 156 Thus, these are the variations of the earth 
[principle], which have taken the role of the subject. Their innate 
nature (svcirupa) is the pure knowable object ( suddhaprameya ). 157 
The same applies to the other principles. 

3m UcbfVlH FHidft Miumfcffeciddl ^ 

dtrf pn 3^fcT, cTF 3TEJT 

I , fed! d I ^l^ctolnrlld'dMI , 3 h-oMI ^ TTT^TT RmT cl-Hdt , 
TTM g Tqod)^ddl£cP^Ml, ^ FcT cjfedJci^lcb cFfTCTcT 3TTCT 

Id fcjctocd lU^lddo , UP I 

\ \ 

gfc, 3fTc^Tcmr4 F fcTcbcY) Mod^MccH , jfmfFF, PT F 

modRbdmMccild CTaiui^McdlFTFRT , 

3lmRldd I 'td co | <Y cto cc| rT Ddfe&dld^ 

otto ^ arpr cTcftsfr fpfWpd-im mdPHdi, mrft 
fecbcMdd f 3f^H Hj d | 3f-H^dl ^fedidlfcHcbl 3ffeftlddl F ^fcT dTFP 
I ^PI^cfxfcTT d, Ulgcb'fcMdl «pfcT 3rE P TTT 9jcft 

TFfe Ml3dd^4 Ffe'mYP fcrfeotfct I 

Now, the variations of the tattvas as they abide in the vital 
energy with reference to one perceiving subject will be exam- 
ined. 158 In this world, any given person perceiving ‘blue' possesses 
[his own] vital energy consisting of sixteen tutis ( tutisodasakdtmd ). 
This vital energy extends up to the end of the knowable objects, 
taking possession of the thing known. The first tuti is free from 
any division and remains an undivided unity. The second is ot the 
form of a knowing subject who is about to come forth [into mani- 
festation!. The last is identical with the object to be known, while 
the penultimate one is the manifest form of the knowing subject. 
The intermediate group consists of twelve tutis; the first group ol 
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six is nirvikalpa by nature, which veils the vikalpa form of knowl- 
edge. Among these six tutis, one is innate nature in itself ( svarupa ), 
and the remaining five tutis are engaged in veiling deter minacy 
(vikalpa). The desire to open and the state of openness both consist 
of two tutis because they are characterized by the well-manifested 
form of activity. This is because an action or [subtle! vibration [of 
an action] persists in the perceiver for more than one moment. The 
state of openness and the state of being an agent with regard to 
the objects of activity are thus established. Thus, because of the 
fivefold nature of determinacy (vikalpa), which is to be concealed, 
and because of nature in itself, the nirvikalpa state consists of six 
moments: the state of nirvikalpa in the process of being dissolved, 
the actual dissolution of vikalpa, the intention to open, the state 
of openness consisting of two moments, and the state of open- 
ness itself combined constitute the six tutis. Its own functioning 
capacity is nothing but the form of being the nature of the knowing 
subject; therefore, it is not counted separately. In the manner dis- 
closed above, a person having proper discernment, following the 
course of instruction by spiritual teacher, analytically discerns the 
state of fifteen everywhere . 159 

Sffdctocdcte I cftcbl^ fdcbcd(%ty|-cdl cTPT 336^ 

fecbc^fn^H <3 TTT Mcbl^ld IJcf ffcT 
^FT 3TTft WWMl: FTcrmFFT ^fcT 3T^ H d JJTch I Ud ^ 

dlcjd cl Idd &d &Q gylfcT 

f^MT^TT, cTT 3TTFT cjfc TfcfcT: xjorf # feftdT >d^'5lMch^ 
TTf^^FFRHT 3xF^ F c| 3FFT I ^TctTF F^FxT^ 

'cjfd'MId ffct' 3T5T qid^loi Ttcf Fnctcft ^Hccbldl FTcJFRSTcft tffdFT 
^cFcT I Ucj PHjfcf cm^^TRTRT TTfTfrTTfe: I 

As the vikalpas become fewer, the number of tutis also 
decreases, as in the experience of happiness which terminates in 
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the state of nirvikalpa . Xb0 Even ordinary people, by means of rest- 
ing (vis rant i) vikalpas in I-Consciousness, apprehend the nirvi- 
kalpa state, the abode of reflective consciousness, which extends 
up to the state of this-ness and is covered with an I-Consciousness 
[that is] almost indistinct. This is like the state of unhappiness 
resting in happiness, which begins to shine clearly only after grad- 
ual reduction of vikalpas. This is known as close attentiveness 161 
regarding relation between the perceiver and perceived. This is the 
view held by Abhinavagupta’s teachers. 

When the differentiation in the form of clear manifestation of 
this-ness diminishes, and if it continues to diminish by twos, the 
aspirant attains full penetration into Siva (civesa) for the duration 
of two tutis. Of these two, the former is full in every respect while 
the second, being practiced by absorbing it into omniscience and 
omnipotence, rewards the aspirant with omniscience and omnipo- 
tence. The same is not the case with first tuti, as stated by revered 
Kallata: “ tutipdta , 162 and so on.” In this context, the word “ pdta ” 
is understood to be the Devi, Srlmatkall, Matrsadbhava, Bhairava, 
Pratibha, etc. That is now enough of revealing what is an esoteric 
secret. Thus, from the tuti belonging to mantramahesvara onward, 
the attainment in the respective spheres occurs by means of prac- 
tice appropriate to a particular sphere . 163 

TRTrpfcT TTlRTTRRRTr d1%RTRTW 

Rcl chfcl^FT 3E^Tt^Tn^8rT RcT RT 3T^RTT, R ct£RR cbcjdRT R rfrfr 

\ \ \ 

teiwn TrfcTTt r Tnft gsra xjsra? i i era- RcnlrMRdRT r#wrrt 
*IR RcTT aTTRCTRRT RTcrfr RFl R I RTT TrfllkbH^Mdl 

^TTR RRxR: RI RRRTRRTT I RRT g R#R 3Tfel^lc^Mddl ^aTToHd^R 
RTR cm ^RITRRRT I ^RT ER f?TR7 RR}R5 

RRRTfR^RTcf 3RRT I RRT ^ crfRRitR OTf^fRRTpRRl=r RTRJT 

da ^KUT tjuf RRijy’sl d U | RTR RRT cJRfRRIT, RT R RR 
^RRrfR^R-fRRR 3TRRRR RRRTRl'fR 3f^RTfRR3T RRT^RT 

^RTRRRRTR, ^cbcrUH^ccic^xr^ T OTI^WHIum^ddlRf^Ro TTcfl 
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f^^cTT I Uc^cr 3TOT^^f fq^gTOT'd?^ 
q^qm^roMM ocra^fcr, Trdfqrqq oqrfqr: 

M^loLllfcd: qqq ^fcT : I 3rasl ^ sflfcT cF^TTFfrdo ^cft^Tfcf#5 tT 
I £fixT ^raf^nfct tjjfoiq ?TcT g^fcftct TTc?fcfl"cT WTTO7T tj ftwife I 
fcfc tl ^ ^TSTcTf ^T fefqq 3T^^f^T cTcT aTTOcT, cR^q crftq^T: 
wqr, qr d<Ulcbd^ %f\TT. qqftqq ^jqf, ^fr fddMIcbdqq 
qfarrfefteRtri grf q^ncHdi tfmr, m^FTT 
dclfdlcIH I rfq ^'OM'McTDCll ^ Wd^lcbd: 3 fcl 5 l Mlcfcd: 3 

H^dcil^ld^^lcljfT y f%rar q ^fcT qjcJdJil^t T5q 3TcR2TTT I T^q 
Mddlcnd ^rmfep^UT ^RTteT^Gt , td'dd ft?iMicoci^i(vr>: fddldldocT 
^cbl^l^.^^TT^TTdcil^ll: H^W: fe f^^TTcT^, 
q^Tfe: q^^TT ?rfw fro ^frf , q=RTq f^mfer 
Wtmrfw- fm ^fcT fqtft, 3?fq^sfq fSiddx^ f^didi^d^M^fd^qqf 

W Htf 'OTHqbieRTT MjclMdcdH 3TF|T | | 

^JRTIdt dTdoilrl q % WfcT dRptdlc^i ^c^RT^t 

qjxfd q RTcjm^s^r ^rtct i 
^ diR+i^ti Jiirl chHddcoddi PifS'cr>d-iiH6' r tii - 
Wld^l^fdKi m^rf ^IcHxHdlH I I 

^fcT ^RdfiHd^klldlJId^Fd^ cOT^ cTdq^dWcblTH RTR 
HWTTfgcbH IISII 

Now. in the fifteenfold variations, waking and the other states 
[of consciousness] are going to be examined. The knowable object 
and the consciousness related to it, which causes diversity in con- 
sciousness, being mutually dependent, are known as states [of 
consciousness!. It neither belong to the object of knowledge alone, 
nor to consciousness alone, nor are they separate from each other. 
When any particular experience occurs, having externality as the 
substrate, then this is the state of wakefulness which remains asso- 
ciated with the knower, the knowledge, and the object of knowledge. 
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When, on the other hand, any particular experience shines as 
the substrate ( cidhisthana ) 164 in the form of an instrument, which 
appears as a desire, then this is the dreaming state. When knowl- 
edge shines as the governing agent in the form of seed alone, then 
this state is known as deep sleep. These three states, with refer- 
ence to the object of knowledge, the instrument, and the subject of 
right knowledge, are said to have a fourfold division each. When, 
however, in place of the rest of the subjects, the emergence of light 
occurs because of his inclination toward inwardly directed full- 
ness and awareness unfolds, then that state is known as the ‘fourth 
state.’ For example, the knowledge: “I see the form by means of the 
instrumentality of knowledge” transcends the knower, known, and 
knowledge . 165 The knowledge “I see” rests in the subjectivity of the 
knower without any means and is in essence autonomy ( svdtantrya ). 
This fourth state is the giver of roles such as subjectivity, instru- 
mentality, and objectivity, respectively, by means of proximity, 
middle range, and distance. It is because autonomy is the giver ot 
the grace of these states that they are said to be threefold. 

The yogins acknowledge these states by the names pindastha, 
padastha, rupastha, and rupatita, respectively. Those rich in 
the subtlety of meditation call these states sarvatobhadra, vyapti, 
mcihavyapti . and pracaya. The derivative meanings of these 
names are given in the Tantrdloka, as well as the Slokavartika 
( Malinivijayci ). That which permeates all the other states and is all- 
inclusive and perfect is the state beyond the fourth ( turydtitci ). It 
transcends all; therefore, it is denoted by the name mcihapracciyci. 

Moreover, that which is distinct, steady, and well-connected is 
the waking state. That contrary to it is the dreaming state, which 
is the state of experience of pralaydkala souls. Deep sleep is non- 
awareness of all the knowable objects, which is the state of expe- 
rience of vijndnakala souls. The fourth state is the experience of 
the process which makes the object nondifferent from the subject. 
This is the state of experience of the mantra . mantresvaro, and 
fnantramahesvara souls. The absence of difference from Siva in 
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any entities is the state beyond the fourth (turiyatita). This is the 
state that transcends all. 

Now, how the fifteenfold variation occurs in the five states 
with reference to different subjects is given below: 

1. Jdgrat (waking slate)— sakala in its innate nature 

2. Svapna (dream)— Pralayakala 

3. Susupti (sleep )—Vijhandkala 

4. The fourth— Mantra, Mantresvara, Mantramahesvarci 

5. Transcending the fourth — Siva 

In the thirteenfold variation following the order mentioned 
earlier, in regard to the essential nature and pralayakala souls, 
etc.,^ five states also remain present there. Following the order of 
the^ thing in itself’ ( svarupa ), the energy of vijndndkala and the 
vijndnakala souls, the variation is elevenfold. In the ninefold vari- 
ation, they are the ‘thing in itself’ ( svarupa ), mantras, lords of the 
mantra, the lords of these lords, sakti, and Siva. In the sevenfold 
variation, they are the thing in itself, lords of the mantra, their 
ords, sakti, and Siva. In the fivefold variation, they are the thing 
in itself, the energy of mantramahesvara, sakti, and Siva. In the 
1 re ^ fold y ariation s they are the thing in itself, the iccha, jndna, 
an riyasaktis. In the principle called Siva, though it is free front 
^.yi nc ^ on ’ y°8i fl s, rich in the perfection of enumeration, conceive 
a i teenfold division by means of the presence of the iccha , jhdtia, 
and kriycisaktis. 

The beautiful form devoid of rest in consciousness, seen 
in the host of categories such as earth, etc., is not as 
beautiful as that of the supreme subject, as his know- 
able shines in multifarious ways. Take recourse to this 
multitude of principles created in sequential order, 
which are in essence indeterminate I-Consciousness 
impregnated with autonomy and reflective awareness — 
and attain your own Self. 


3f 2F I I 
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3rt^clWcT cTWr^T | cbcHi|£cF CJ , cT^T 9jcFbj 3Fp7rft- 

fef%T^q cTxOT , rTm cTr^ erf# ^TcT 3FJTTTrf # cTcT 35cTT- 

U^q'cbdH I xH f^'^ccj | d I cT^ren gl W f^frf-fWfcI ^cfTcrcrrerf 
#T I oidlfcW^IHI-cl # rftf'^FcbKUid^l icq mn^u|cblRcdfd I 
q;q Ttferftr^id i 

^TFrfT, aT5^35cR'#cr3TH I d I UcT# 3TngrJ<jbdrf M I f^-RT^ocT-TTrffar- 
^TlffTlRTOT; | xjflroqifS^lTt^HIH 3 TpT 31d^l^d S' I Feb dc^ ^TT^cT CKW# 
ft#, TT wf^crfrfcT dldfd ^qWT 3N£cbR I ftiacirf 

STRi'l cil cfT - ^r#r#TTmcPTrrfrf cbc^HHcdld I WR* cj ^ cfc^. 

ciPi l per dd 3T5 # U dccbclldldd I ift M ^c} d cbcih qcftrfdccllrf I 

\ \ \ 

Chapter Ten 

[In the previous chapter], the path of principles (tattvas) has been 
explained. Now the path called kald, the subtle units of tattvas, 
etc., will be described. It has already been stated that the specific 
character which threads through all the worlds is called ‘prin- 
ciple’ ( tattva ). In the same way, that which invariably abides in the 
group of tattvas is named kald. This is because kald is capable of 
fashioning or shaping ( kalana ) in a uniform way; for example, in 
regard to the principle earth, it is nivrtti because a process of the 
creation of the principles stops with it. 166 

The kald named pratisthd functions in the group of tattvas 
beginning with water and ending with pradhdna because it is 
instrumental in nourishing and replenishing. The kald named 
vidyd functions in the group of tattvas beginning with purusa and 
ending with nidyd, because of which knowables begin to diminish 
and the ascension of consciousness occurs. From pure vidyd to the 
end of saktitattva the sdntdkald operates. Due to its function, the 
activity of veils (kancukas) rest in tranquility. Therefore, there are 
four spheres 1 ^ 7 ( andas ): born of earth ( pdrthiva ), born of prakrti 
( prdkrta ), born of mdvd ( mayiya ), and born of s'akti ( s'dktd ). The 
energies belonging to the earth and other tattvas have their abode 
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in these spheres up to the end of the principle called sakti; there- 
fore, in the principle sakti subtle tactile contact exists. 168 Tactile 
contact possesses the nature of resistance, and therefore it is rea- 
sonable to conclude that the spherical worlds exist up to the end 
of the sakti principle. Furthermore, in the sivcitattva, there is the 
concived kalci called santatita whose existence is created only 
for the purposes of instruction, meditation, and worship. 169 The 
supreme reality possesses absolute freedom; however, even there, 
that which is beyond the scope of knowledge is also beyond kalci 
(kalatita). 170 Thus, the number of kalcis is indeed five and the num- 
ber of tattvas is thirty-six. 

ffcf TO I cb<UTO f^SJT 
^ ^cfcTT^qflf rl f fcT TO I db < u | d) M ^ of H cbc{ V I cf^SccTlcT 
TO, fdTfcldfd'MNId'dl fdchlxH^^c^ TO, 
TflTTO I cTTOT JM fd^'d'rl ^lodcf 3T ^cf 

rnmfwTO, crimR^rfr Ficrror srofroF, ^ 

\ \ f \ 

^ T= Ffemnid, F^TO g ffcf 

I 3fTcTOcTT, ^3TFcf fd^lcjocdl, 

^ lcicr5Cir ^ firnmrfMar i i m dcidTdiiifq' 37 ^ct ^fcr I 

ftfteft q-dddrdcbdTcFlOTte, FTcflm^FTO cf^fa 

rsps \ O 

mT^er, cm pnrnmmwf crrom, aftFrofTOTOrrcrr tttoot, 

dc^i^^TRTcjcrmt TOfen, m uro 3-Rft crrafcf f^TOrr crroTOTt 

^cjfd ^fcT Fcbxdfe ^Jch'-R I 

£^fcT H fFcrfrrr I 

dcc||ufp|7HHdd 

mil 

^Pmcdiuf fscb'^ci- 

Fm TOfar^FH'qTcbd i i 
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The knowable is twofold; following its division into 
gross and subtle qualities, the total number of tattvas 
becomes ten. Instrumentality is also twofold: first, 
there is pure instrumentality, and second, instrumen- 
tality is connected with agenthood. Thus, the number 
of tattvas also becomes ten. Next to them are five tat- 
tvas where instrumentality has become subordinate and 
agenthood has become distinctly prominent. Next come 
five tattvas that are the result of the purity of agent- 
hood. The next five tattvas are those whose distinction 
from one another dissolves with the intention toward 
fullness. The thirty-sixth is the principle known as Siva, 
who is free from all limitations. When this is taught or 
meditated upon, that in which the mind gets a solid base 
is called the thirty-seventh principle. When this princi- 
ple is also made an object of meditation, then the num- 
ber of principles becomes thirty-eight; this does not 
involve infinite regress, however, because when Siva, 
who is associated with unlimited freedom, is being 
meditated upon, it terminates in the thirty-seventh tat- 
tva. ]7] However, the thirty-sixth principle has to be con- 
ceived of as beyond all other principles. Here ends the 
method of conceiving 1 grouping) all principles under 
the scheme of five kalds. 


When citmcikala extends up to vijndndkald, and vijndndkald 
extends up to Tsvara, and the remaining tattvas are pervaded by 
Siva, this is the method of conceiving all the tattvas under the 
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threefold scheme. The same scheme should also be assumed in 
regard to nine tattvas . 172 

The threefold division of the sixfold path, in the form of the 
worlds ( bhuvanas ), principles {tattvas), and kalcis, which are o 
the nature of gross, subtler, and subtlest, is on the side of objectiv 
ity. When, on the other hand, it takes its repose ( vis r anti ) in the 
subject, the division is similarly threefold . 173 When it shines as the 
instrument of knowledge in this subjective aspect, then it is called 
the path of pada. But when the waves of agitation in the instru 
ment of knowledge are going to rest, then it is called the path ° 
mantra. When, on the other hand, the agitation is completely pact 
fied in the fullness of subjectivity, then the path is that of varna- 
When that very varna takes rest in its fullness, it attains its own 
nature. Therefore, it is proper to conclude that one path possesses 
sixfold divisions. 

The number of pada, mantra, and varna is one, and 
the number of the worlds is sixteen; thus, the princi- 
ple earth is composed of the kala called nivrtti. The 
lre * s number three and the eye is number two; there- 
fore, the number of principles from water to prakrti is 
twenty-three. The word rasa signifies number six and 
sara number five; therefore, the number of the words is 
1 ty ' slx - This is pratisthakala. 

The number of syllables constituting the principles from 
purusa to rndyd are seven. The number of mantras and 
padas is two, while the number of the worlds is twenty- 
eight. This is vidydkald. The number of principles are 
three, that is, suddhavidyd, is'vara, and saddsiva . The 
mantra here consists of three syllables, while the num- 
ber of the worlds is eighteen. This is sdntdkald . 

The number of pada, mantra, and principles ( tattva ) is 
one, while the number of syllables is sixteen. This is 
s'antdtitdkald. These three verses in dryd meter have been 
composed by Abhinavagupta for the use of his students. 
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3m i 

d?T ^rcfcl ScTR 3TOT cTcT ^TTSTTcT d^fdd 3TWTftd4 

\ T \ \ \ \ \ 

^rsrrTbxH w4 ^ om i Verier, cf3^rf%rd ^a^wT^tarT^rm jii4|TFTmid 

\ \ s 

^fcT ^arrfed5 dwcad i ?rd d^r 3rRTdd4 ^fd Rrdwrsf ^TfrWTcft 
fen'4^ I cTpT 4ofdd 3TT§: ?TFrrm^TcT 31dM^cTT 4 tTRT dcWJ|4 

FTFTtcTaTrT ^TfrbMId ^fcT ctd7 ^T^cb dldlcid ^ fdo ^cf ^rfd cjlrdR, 
d54oi-dc4 cb4Moc1dd ^TtWr^RTf 4tf414 d - dlrbMIdl^Wft 
srfdWdfj-:, f^djrf414rrc4 d, dlHUd^M 3T^4dT3TddT 4d^4 
d, ^NIlfdMxH^-:, fd^dl: ^>4uft: 'dHdddlT 31^^wfdd^ 

d54dl'^i , cTcTT ^TfrbmrT ^fcT 4d, d -d5f4cbc4 fddtdldldld , fd44sfd 
3dddd 3Tfd'^»c^^ ^4^ 4N IciM Wd^-ld , 3Tfd^c£cb4^dt d4d 
4^MldMd^ld f oiloMl^tyci d)4 d dfddSdcf 44lW'cs4cf <J 4dd€d4 ffcT 
4d, ^rfT - dctb4d*d4 dfd ^TfrfoT q^d dff dT 4|JWcild fdo fdfddTd 
I 3Td HdMRm4o ^TfdoMTd: dTsfa ? fd5 d dTd fdfddd ? 

^fcT, ddtd #dFd 04fd^t4t fd4dd dd4d ddnfdT: 4d^3TT ^ddfd^d,: 
tfdqrf5 frfcT 4dd I Rdl d4d 31dHoo1dH I ^dd-dM«4^ll^d^ ^ 
3qq?4 CcfcT, ^T2n4% - xW^MId^iaHfbl^ldl d^T 

dddr, d d ddd 4^icbid^^4dfd4d: crgd ^^MWidfdfd^rdT 
^dMMoMIMfrf frfdfrf dT ^>4^T dT ddT^Tdd dfrbMIdMIdd 3d^ 
3dd4, xMld^HIdxHK^J 3Tdft dddfddT ddtd qidfddT ^fd fddiaT 

t?d dfcbdlcft dT ddTJ 4tdtc?Jd^d d ddf^ad, rftc 

T^ddddd^c^ddd TJ d Ud dfedTdT qd4^dd4RdHldJ|dfft 
Td5 K°| <d d £ fdfddd - RdrRtd , ■H^lfd'dMcci dTdPjfd4d5 ij^d Id4d5 
^Rcjofcrfd44o 4 cdddTrxl W WdjcIM: ddmdTddTd 

q1dd£dTf?T, 4tTr4tafr^R4c^d5T^ 4t4 d5df4aft, 4tar cj dfdd} an ^4 
dT4arfdd4aTT i d d ddd - ottci drRdftrtd <jfd dfew =rfd, d 
dd qr4wr cfdT dlfd ffd ddf4 d^Sdt <JdTd dTd da£4d fWT^odT 

4td^fT ^dPR | 
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Chapter Eleven 

Whatever has been stated up to now 174 can serve some as a direct 
means for the attainment of liberation ( apavargdptaye ) using 
the ‘short-cut method’ explained above. On the other hand, the 
instruction given above can also lead others to initiation ( dlksa ), 
performance of the rituals, etc. Therefore, it is necessary to give 
an account of the nature of initiation {dlksa), rituals, and so on. 

Here the question arises: Who is entitled to receive initia- 
tion? In order to answer this question, the topic of the ‘descent of 
grace’ (. saktipdta ) is going to be discussed. Some are of the opin- 
ion that worldly existence, which is rooted in ignorance, occurs 
as a result of a lack of knowledge, but when ignorance is removed 
upon the rise of knowledge , 175 the descent of grace takes place. 
However, they should explain why and how this right knowledge 
develops. If it is the outcome of deeds, then it would not be dif- 
ferent from the results of actions; it would be a contingency of 
being an object of enjoyment. If the person who is the enjoyer 
(enjoying an object) is accepted as the recipient of grace, then 
the fallacy of wideness’ ( atiprasanga ) occurs. If the will of the 
Lord is supposed to be the cause of saktipdta, then the ‘fallacy 
of mutual dependence' (< anyonydsrayatd ) occurs and, moreover, 
it serves no purpose. This theory would also entail the question 
of the Lords partiality. Furthermore, it is not tenable to assume 
that mutually opposed actions, having equal capacity to suppress 
each other, could balance (past) actions in order that the descent 
of grace might occur . 176 This view is not tenable because actions 
are sequential and therefore are unable to oppose one another. 
Even if it is accepted that they might oppose each other, the ques- 
tion is raised as to how other actions, which are not opposing one 
another, bestow their results. If actions that are not contradictory 
to one another do not occur, then one would instantaneously drop 
one’s body. It is not correct to say that only the actions bestow- 
ing the results of birth and life span are not suspended, and that 
only those acts that grant experiences of happiness and suffer- 



TANTRASARA 141 


ing remain suspended. This view is incorrect because it does not 
answer the question of why, even if it is assumed that the descent 
of grace occurs in the presence of such actions, grace is afraid of 
the deeds that bestow the results of experience. Furthermore, if 
the question of grace could be satisfactorily resolved by resorting 
to the theory of the ripening of impurities , 177 then the question 
of the nature of this theory needs to be answered, as well as the 
question of its cause. By this question, all possible causes, such as 
detachment, specific form of merit, service to righteous people, 
association with saintly persons, and the worship of deities stand 
refuted. Thus, arguments advanced by dualists are repudiated as 
incoherent. 

According to this nondual system of the autonomous Lord, we 
maintain the position that the great Lord, by way of sportful play, 
veils his innate nature and takes up the form of a bound being 
(pasu); however, there is no contradiction regarding the distinc- 
tion of space, time, and his innate nature . 178 Similarly, the Lord, 
by removing (the freely chosen) limitations upon his innate nature, 
reveals himself either instantaneously 179 or gradually 180 to that 
recipient of grace called a limited knowing subject (anu)- m The 
great Lord is in essence autonomous, and it is He who causes sakti 
to descend; therefore, the descent of grace, which is dependent 
on nothing, becomes fruitful by the realization of one’s innate 
nature. However, for one desirous of enjoyment ( bhogotsukasya ), 
the descent of grace depends on his deeds. Upon one desirous 
of otherworldly enjoyments ( lokottararupabfwgotsukasya ), giace 
descends through the agency of Rudra, Visnu, and Brahma, the 
presiding authorities functioning in the sphere of mayo, [who aie] 
impelled only by the will of the supreme Lord. This kind ot grace 
yields results such as the attainment of the status of mantra know- 
ing subject ( mantrapramdtd ), etc., and (the capacity for) discrimi- 
nation between [the principles of] may a and purusa, purusa and 
kala, purusa and prakrti, and purusa and buddhi, and thus bars 
that kind of person from enjoying those fruits belonging to the 
lower principles. For one desirous of enjoyment and liberation, the 
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descent of grace has to depend on rituals when it comes to enjoy- 
ments and is dependent on nothing when it comes to liberation; 
therefore, the descent of grace is both dependent and non-depen- 
dent. It is not proper to ask why the descent of grace occurs only 
for that particular person. This is simply because the great Lord 
shines in that particular way. This being the case, then to which 
person might this kind of injunction related to (the enjoyment of) 
some object be directed? 182 

TT xm ^TfrOTcTt TO, - cftT-TOTOH-dTO 3cTO^-TO£TOTO- 
fTO^T TOT 3 did Id !*| TTO FcT l4dftfSTOTT TOTTcTOTTO 

mfcT^Mlcid: TO^ TOTTOT’TOTO fd4d I IMd jfwd: RTfcT^t 

cT TO % T - TOTTOfTOTOTTO cblfdd, 3TOTfr dKd^m*dld: 
- ffci, TOrofr TTfcTTO^ TOTOirofsfT tttotot TOrofr, 

f¥yfrRTft id I fd d ^ d cd H Tlf^TOTOTTOTj 3TOT, 

yfcTm^Tt ddldld -cRTfft'Ut 3TORlcbKTd I 

\ \ s 

^TO#T ^ 3TTrfM^TOtpT2jt qr^TOlMi I 

TOddldld ^lfdoMIdld fTOTTTO TOffcT , TOTgTOTTO, 

dc^TOlHd ^iPrloM Id I TT^TOq TORrt TOTTOTOTOTOTOTOjyfT TOTfidTcT 
HJ|cj^<d^fRcF5 M, ^frfrprrsft TOT 

ZTtTOTOTOT TftTFd d I d u TOfdTrd F^TO^WT TOTcT I STTOgTOq 3TOT 
Tlcf Ml M fddl^: TJTt: dldclTOTT 6rfT Ml^dlfcT TOT TOT TT qTOt 

TOrfcT jftTWfT, 3TO 3TOcTtToTOd TOTOTRT TOTOTO^TOTTcT TOlfc^TTcT 

\ \ \ 

d TO' H'ld 'fcTOTOll ^gTT I 3T^TRTTcft TO TOTFff TOT Td W I u | fd^foTTO 
dtSTT rWcT, TO q TTOTTOT M TOFlf ^f?T T8TOFT ^fcTI cftdfTOm 
3c^TOTTORT TlfTOMIdid fTOdt&TTTOTsfr TOTTcTOTO fTOTOTTTO F cTTO 

^fddfro toRt, TfdMfroiRMicbcb^^T q fror tot, 
q Riddlcq^sfr TTcrfcr ^fcT ^toto to^ttototot, to to 

^tottotototot 3tWt ££to qwro £ftoT fro tto i froqF^OTq 

^FTtoRto TTtJT qTOTO folded T tjfcT, $fcT TOSTOTOJ fromTqMcTOTOcTT TOT 
TTOT^TO TOT TOTOTO - TO^TOT TOdMM TTORTT TOcTTOTTO TftcTJdTOT, 
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FTcft FtfiHRitaiocH 3TcTT FTfrbqidWd'l I cTFTfq 

\ 

dkd^ld tfFOTF, F^5 ^§0T. ^rfrWrcT: I t^TcTR^Tt g TTjfFJTT^cT 
f TT teerrarn ffcr f ff Ic^fhh i ftiFWFTRraH ^ ffn 3F5F, 
ft ft o^5T f Fcrfcr 3ifq g ftf fYfri ft, f ff ^fWcft f^f%r^ftsfq 

FTFTfF cl RilRTI d fFF?t , F^f^T cT #cP-F5F% 

\ \ 

F qiWlRqrch: FraYcTW F J I d F^efFTTFTFTF I fll cb I Rd I H ufcf, 3TFTF; 

3'ndg-Hpb^^T TIFFT^tF , F5tsfq 3TF5FF ^fcT 3TF FF 3TFFFFmFFFTT 
TJ^tsfq ^F qu^ridldci^f^sfq 3TFfFFFfw, TrfFTFFFTFJ 1JFT 
smFm^rTFF qRjd qi^wf^-^f^RT ffcT FFffFFFrt 1 f f 

^JFT 3TTtJTCff FtaTF57 FJ1FF7:, FT FTF xjuffTR FF FFTtIF" - clF fiRT 

f^ft FTcj fttft FmdlM^FtF g ff ftf! Ftslsfq 3T«jqFrm 
^TH^ufdlcblFarft FT ^frfq TJFF cjpFrfF I dddlddlfedM^F^FFT chj 
^ FcfcT, FT^fFTTRTJFiRTFt FJFTFrftFF^F I FF; Ftsfo 3T^FF fqqftcT FT 
F,FF fe F RTToFTT, ^F *rfcT ^R7, FFF f% ^ufdMcdld FF FFTFFTF ^fcT 
3TFTHlfddo f^NIc^F cbd fdd N 3TF>TFcdTHI^Fdcdlf^HI fdfF^F FTTF 
$fcT, d^MIF^ FddlF fIMq, F cffFFt I FFF 3T^wfFfFF FFfxWcft 
fFT^Srr FF- FFlffdlHdc^QfirFTTF I 


The descent of grace is ninefold, with three variants: intense, 
moderate, and slow, combined with a further threefold division: 
supremely intense, moderately intense, and mildly intense. The 
occurrence of supremely intense descent of grace results in the tall 
of the body, whereupon the state of Paramesvara is attained. With 
the descent of moderately intense grace, the recipient is himself 
firmly convinced of the nature of reality and does not require any 
aid either from the scriptures or from a teacher. In him, intuitive 
knowledge opens automatically ( pratibhajnanodayah ), where- 
upon, without undergoing external forms of purificatory rites, he 
becomes the giver of enjoyment and liberation to others. This kind 
of recipient of grace is called a teacher of pratibha type. This 
person is not required to observe any customary behavior as used 
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in society. Even among the pratibha type there may be the possi 
bility of comparative distinctions among recipients of grace. This 
is because of the diverse nature of the will of the Lord. Thoug 
being intuitive by nature, the person endowed with this type o 
grace may rely on the scriptures; this he does only for the verifica 
tion of truth. Thus, some teachers belonging to the pratibha type 
may not be established in the sdstras, while others may be we 
established in scriptural knowledge. Therefore, they are of van 
ous types, but in all the cases the element of intuition (pt atibhd) 
reigns supreme. In the presence of the teachers of the pt ditibhd 
type, other teachers have no authority. Just as in dualist systems 
(Saiva Siddhanta), sivas who have attained liberation are unable to 
perform the functions of creation, destruction, etc., in the pres 


ence of the beginingless Siva. 

From the descent of mildly intense grace, a desire to approac 
a right kind of teacher 183 develops, while one’s leanings in the 
direction of incompetent teachers disappear. It is only because 
of grace that one goes toward the right kind of teacher fiom an 
incompetent one. The true teacher is fully conversant with the 
entire truth contained in sdstras. He is none other than the revere 
Lord Bhairava. Even a yogiti is the giver of release to otheis only 
through the knowledge gained by practice. In this regard, his coin 
petency as teacher comes from his identity with Siva, while the 
loveliness and charm that he might possess are not essential. The 
incompetent teacher might possess all these other qualities except 
union with Siva. 


Thus, the person who feels a desire to approach fsuch a] teacher 
receives initiation, characterized by knowledge, through which he 
immediately attains liberation while still living ( jivatwuikti ). This 
initiation takes place in different ways: by mere glance ( avcilo 
kana ), through discourse, by enlightening the disciple regard 
ing sdstras, by means of viewing external rites, or by offerm c 
semen and menstrual fluids. A person well practiced in meditation* 
etc., receives initiation at that time which severs the bond of vita 
energy ( prdna)\ however, this kind of initiation should be given 
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only at the time of death. This particular type of initiation will be 
explained later. Thus, the intense type of descent of grace is of a 
threefold nature. 

One who receives initiation as a result of supremely moder- 
ate grace does not feel a deep conviction regarding his identity 
with Siva. However, by gradual ripening of that realization, he 
becomes Siva after he drops his body. One upon whom grace 
descends in a moderately moderate manner, although eager to 
attain Sivahood, is overwhelmed by the desire for enjoyment. In 
spite of this, this kind of person is a recipient of the pure knowl- 
edge granted to him through initiation. He, in the present body, 
experiences enjoyments obtained by the practice of yoga and 
becomes Siva at the time of dropping his body. From the mildly 
moderate descent of grace one attains Sivahood only after experi- 
encing enjoyments in another body after dropping the present one. 
Thus, the moderate type of grace is also threefold. 

When a person’s eagerness for the enjoyment of pleasures dom- 
inates, then the nature of grace is said to be slow. The recipient 
of this grace becomes eager to attain identity with supreme Lord 
through the means of yoga, such as repetition of mantra; because 
mantras and the practice of yoga finally terminate in liberation, 
they are decidedly of the nature of grace. Here also, as a result 
of comparative distinction, the mild descent of grace is threefold. 
These are the main principles of the descent of grace. Regard- 
ing Vaisnavas and other systems, the descent of grace is like the 
grace of the king and therefore does not culminate in liberation, 
therefore, this type is not going to be discussed here. It has already 
been stated that in every descent of grace, sakti abides as insepara- 
ble from Siva; however, this cannot be the ‘supreme one' (jyestha), 
but either fearsome ( ghord ) or dreadful ( ghoratama ). 184 Although 
already diverse, the descent of grace becomes further ditterenti- 
ated by means of comparative gradation. A person belonging to 
the Vaisnava and other orders, who follows the method prescribed 
by the teacher but at the same time follows this sastra of the tive- 
fold current, becomes in due order sufficiently mature and is able 
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to gain the highest competency for receiving the Trika, the all- 
transcending and supreme sastra, which is revealed by the Lord. 
Others attain (the highest competency for receiving the Trika) by 
skipping some stages, thus creating indefinite divisions. Yet oth- 
ers may attain (the same competency) instantaneously, i.e., with- 
out any sequence ( akrama ). Thus, teachers belonging to the lower 
orders are not entitled even to see the sacred diagram ( mandala ), 
while the teacher belonging to the higher orders is instrumental 
in enlivening the lower doctrines. He is able to do this because, 
on account of his perfection, he is entitled to all the sastras. This 
kind of person is a teacher ( daisika ), a guide ( guruh ), one who fol- 
lows the rules and teaches others to follow them ( dcarya ), an ini- 
tiator (< diksakcih ), or a voracious reader (i ciunbakah ). Among them, 
the best one is that one in whom the fullness of knowledge has 
completely flourished, without which the fulfillment of initiation, 
etc., would be impossible. 

A yogin who is associated with a person desirous of attain- 
ing results is capable of granting him immediate results by 
instructing him to adopt a certain means (up ay a) which will 
lead him to his goal. If that person, through the means taught 
to him, remains concentrated only on knowledge, then he may 
also attain liberation. A person desirous of having perfect knowl- 
edge should approach many teachers; he should remain close to 
them, hoping to attain ever more superior knowledge of different 
kinds. However, abandoning a teacher perfect in knowledge defi- 
nitely requires a need for expiation ( prayascitta ). The question 
might arise: What if the teacher does not give instruction, or he 
gives erroneous instruction; shouldn't one abandon him? To that 
we reply, “no, - ’ as that kind of teacher is free from attachment 
because he has attained perfect knowledge and therefore has no 
personal reasons for not revealing secrets. The teacher’s silence 
might be the result of lack of merit on the side of disciple or tor 
want of a surrendering spirit in the disciple. This disciple should 
continue to make an effort to serve this kind of teacher and should 
not abandon him. Thus, the descent of energy, having grace as 
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its purpose, is indeed independent. If the descent of grace were 
dependent on bad or good deeds, or restrictive causal laws ( niyati ), 
then it would be nothing but the function of veiling belonging to 
the Lord ( tirobhava ). 


fcTTt^TTcT Rddf^Wt % 

TTSpfF - d cb I ^ I ddTd I d f^d cT 

fH'-dfd , Lrm Tj^tsfq HoiKitiHile^f ^srfcT, Rf^l ^tstt 

xX 3FFd f^OTTU'ITfq ScRfR ufcT cT2TT 3?Fd Rcpf^FT, 

dfT cj fd-'dH M I - ddd dt d4d fcj^lg-HMcciid IFT 

fd -M croi d fcT , ^ cT Jcdd^Tfrb'R TcRST frRlm^sftrl, 3TRTfR xX 



I MMII I M II 


ddd - cTT 


, Tjcfr 

' RdR-^dd Rd, $(d d 



‘Veiling’ or tirobhava is indeed dependent on deeds, and it can 
create such a situation as making one experience intense unhap- 
piness and delusion. For instance, because of the free will ot the 
light ( prakasasvatantryad ), a perfectly enlightened person can 
behave like he is truly foolish and then blame that behavior on 
being foolish at heart. Similarly, a foolish person can imitate the 
behavior of an enlightened one, such as usage of the mantra in 
worship, etc., and then blame it (on the behavior of an enlightened 
one). However, compared to an enlightened one, the activities per- 
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formed by a dullard, suited to an unenlightened one, although 
performed, decline and finally end. The activity of an enlightened 
one, being blamed as a forbidden behavior, makes the unenlight- 
ened become doubtful of his potency, which is the functioning of 
the power of veiling’ (tirobhdvasakti ) . This causes an enlightened 
one to sink into the morass of delusion. 

This veiling has no effect on a person upon whom grace has 
fallen. In this instance, as in the previous example, it is not depen- 
dent on deeds. In all of the following cases, because of the diver- 
sity of the will of the Lord, tirobhdva persists: it results in suffer- 
ing to be experienced only in this body; or in initiation followed 
by practice according to convention, such as serving a teacher, a 
deity, or sacrificial fire; or finding fault with them, like those 
engaged in service or blame; or like those who were engaged in a 
doctrinal order of Siva, and who later abandon it. Even in these 
examples of being influenced by tirobhdva, one may himself 
receive the descent of grace as a result of the wonderful manifes- 
tation of Lord’s will, or one may receive grace even after death 
through his teacher or relative. Thus, one is the sharer of the five 
functions of the Lord coherently united in one’s own self. There- 
fore, he is none other but Paramesvara and should not think of 
himself as being separate from him. 

The Lord, who by nature is without any veil, covers his 
nature of light by his freedom of will; in the same way 
he unfolds it as well. In the domain of his non-enlight- 
ened state, he behaves like an enlightened one and later 
wakes up. The nature of the descent of grace is to be 
independent. 


Chapter Twelve 


cmooolH $fd JrhH , Mich chcfoof 
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It has been indicated earlier that initiation, rituals, and other 
related matters should be discussed. Therefore, for the purpose of 
determining the real character of initiation, the duties preliminary 
to it will be presented. 

Bathing (, sndna ) is said to be purity, and purity should 
be understood as absorption into the pure essence of the great 
Lord (Paramesvara). Removal of impurity is indeed purification. 
Although identical with the innermost nature, impurity is errone- 
ously regarded as being associated with characteristics extrane- 
ous to it. For example, the conviction that the innermost nature, 
although present in the Self as well as in the universe, which is 
in essence perfectly free, blissful, and is consciousness alone, is 
negated when it is associated with characteristics different from 
consciousness. This erroneous notion is called impurity, which is 
removed by means of absorption into the great Bhairava. 

In some, this absorption occurs instantaneously, while oth- 
ers require a means ( upaya ) for attaining it. This division of the 
means in regard to different people may vary as one, two, three, or 
they may be taken as a whole, or individually. This absorption can 
happen to any individual, anywhere and at any time. In this way. 
the division of the means becomes diversified based on the attain- 
ment of the firm conviction ( dsvasa ) in the nature of reality on the 

part of a practitioner. 

Furthermore, this absorption is eightfold. By means of medita- 
tion on the very nature of Parames'vara, and by the power of the 
placement of the mantras ( nycisa ) in the eightfold form of Siva, 
i.e., the earth, water, air, fire, ether, moon, sun, and the self 
( atma ), and in one’s own body by gaining identity with it, one 
becomes firmly absorbed in Paramesvara. In this way, a limited 
soul, which functions differently as a body, etc., attains absorp- 
tion in the Lord. 

But to some (for those whose conviction is not as firm) bathing 
and putting on fresh clothing cause satisfaction. Therefore, they 
are regarded as the means for attaining Paramesvara. It is said in 
the Srimadananda Tantra and similar texts that support, nour- 
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ishment, invigoration, burning of impurities, pervasion, capac- 
ity of creating, the capacity of maintenance, and nonduality are 
the principal results. The mantra as a unifying element assumes 
the form of this eightfold division mentioned before. However, in 
regard to the vlras , 185 they assume a specific nature; they are as 
follows: the dust emerging out of the union ( ranarenu ), the water 
of the vira, the great air, the ashes of the vlra, the sky above the 
funeral ground, the moon and the sun as connected with the previ- 
ous two, and the self free from thought constructs. 

This bathing, with variations of external and internal, is of 
two types . 186 The external form is performed by attaining identity 
with the mantra, and when this is attained, one is to be dissolved 
into Siva . 187 However, its particular form is carried out by means 
of looking at the delightful substance (wine) in a vessel used by 
viras and having made it of the nature of Siva, one should worship 
the host of mantras in that very vessel. Then the ‘wheel of deities 
who are abiding in both body and prana should be worshipped 
by that very substance. This is known as the principal bath. The 
inner bath is performed by means of concentration of the mind by 
the respective forms of dhcirana in the center of the earth, etc., in 
order to become identical with that wheel of deities. 

Immersion into the very nature of the Lord is called 
bath. When this is correctly performed, only then does 
an external bath becomes a ritual bath. The external 
form of the bath is called a ritual bath only in the sec- 
ondary sense. 
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fcT OTpfeMi, Hr)U3cUll ^ 3Ttnf^cto|u|iH ( Mcfdiy iS^chi'Tic^r 
f^^Mqfera'd t^WTSccFT ^fcT I cTpT ^TTRJFTTr erf^cr wn^Rrm 
^rfcT, gr^Tt: ijcf, cTcTt I #-3fT-aT-# ^TT^fT 

SlfWlfetWtlc&Tttji , U&A'Sl 3TF^t Tffer cfcT 

^TirbhlfHfd, ^xT5t MKIUlfe^S^rTR, ^rht ^ TTcff fwfe I Tflfc^ft 
% ^TTTdcft TTM5 W dH'kicbm^Ud I 3P^rf 

teFf d^lfx^HlrfTfel^ WPj ^fWrfT xH^KfM^Kd^KHIci^rTRt 
f^f^erTOrftuft ciHIciM^lfe^^^^-rr-^cbccf^^T | 3TdMf? 

W3 UcT^TRTTcT ^ff ^Tdfcf ^I35Fftsft Jll^^ldlf^fed 

derm pot Tfrarycft VrafcT I 


Chapter Thirteen 

After the ritual bath, one should proceed toward the place of wor- 
ship in a delightful mood . 188 The place of worship is where heart 
becomes filled with satisfaction and is well suited for the absorp- 
tion into Paramesvara . 189 The place of worship does not have any 
other characteristics. If any other characteristic is mentioned, it is 
given only because it is instrumental in granting identification with 
the object of meditation, which is attained because of mental tran- 
quility. Therefore, there is no place similar to a place of worship. 

The sacred spot ( pitha ), the mountaintop, etc., taught in the 
sastras as places of worship should be known as supporting this 
description. The energies ( saktis ), possessing the state of absorp- 
tion into Paramesvara and in accordance with his restrictive 
energy ( myati ), incarnate themselves at the various sacred places, 
like the regions inhabited by the Aryans 190 of good moral conduct, 
and also the regions of barbarians prone to immorality. The moun- 
taintops and other similar places are conducive to concentration 
because of being isolated (solitary) and free from distraction. 

Then, while standing outside, in front of the temple, the aspi- 
rant should ‘place syllables’ ( nyasa ) in a general way, first in the 
fingers and then in the limbs of his body. This should be done with 
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two combinations of mantras: ‘ hritn ‘ nam ‘ pham ‘ hrim’; and 
‘ hrim V7,’ ‘ksa,' ‘ hrlm' indicative of Siva and Sakti, which are the 
mantras of the malini and matrka orders. If this ‘placement of man- 
tras’ ( nyasa ) is done with only one of these two, then it should first 
be performed with malini, followed by matrka. If nyasa is done 
for the purpose of attaining moksa, then it should be done from the 
feet all way to the top of the head. However, if enjoyment ( bhoga ) is 
the objective, then it should be done in reverse. The goddess malini 
is the principal form of sakti which, because of the close union 
of vowels ( bijas ) and consonants ( yonis ), is capable of fulfilling 
all sorts of desires. Her name is aptly significant. She is adorned 
with a garland of rudrasaktis blossoming in fruits. She is the hum- 
ming bee of sound ( nada ), capable of dissolving the ice of worldly 
existence. She bears both spiritual perfection (siddhi) and libera- 
tion {moksa). She is associated with both the saktis of offering and 
accepting, for the syllables “y<7” and “ra” are identical, according 
to Panini. Therefore, even the application of the mantra, which has 
lost its traditional procedure, becomes perfect (comes to its fruition) 
by the power of placement of malini. Impure Garuda and Vaisnava 
mantras bestow liberation after becoming pure (by its efficacy). 

3T5FTcT ^ORTT I fF ft ffb^IcbKcblUTT 

TXT^ciM fcH M fxl ci | ^Joilfpb^l 3cTTFT u fl’^KTI, cT^f cl ^cfcr>Kcr>i u llH 
^ m I ^TFT ^^F^TRTRT, 

I Pd - 100^1 u| |fq M<4^^xlqorlti^'klcbKcr): TTcffcb^ I : 

ttcr f^nftr ^rafcr I pot 

| cl dHl'MK 0^1 ft TT 

I cfcTT *j*rt ^ cfT OTT ^fcl ^oT^cT I cleft 

3ft-&Kic|cimpr>|0| OTT ^fcT ^Jol^cT i 'dftTTSlft 

Trfcl RfttOT IM d I &l M ft'dR'S pftOT I tl pb^aTT zX 

OTTTTfft cjpsrfcT, H cf-ft: I cTcftsft 05F 05F W ^fcl pft-TCCf 

fcIHMM^lRctlH OTTcdT 3FcTT pftlOT 3TftTcft 
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^rrmj^q^cT i 

After the placement of syllables ( nyasa ) upon the body, the 
placement is to be done on the sacrificial vessel ( drghapdtra ) for 
the ritual. In this system, the activities performed in the ritual form 
of worship involving verbs and grammatical cases ( karakas ) 191 for 
the purpose of steady realization of identification with the Lord 
have been given as an example . 192 Here in the sacrificial vessel 
(arghapatrd) m all the cases thus become one with the Lord. 

By following the order of ritual activities in this way, all the 
(grammatical) cases are transformed into the Lord . 194 When all 
these activities are seen, with this insight, even without taking 
recourse to the principal form of knowledge or yoga, one becomes 
united with the Lord. 

Thus, placing syllables (nyasa) on the vessel for rituals and 
worshipping with flowers, incense, etc., one should sprinkle the 
owers, the essence of the ritual, with small drops of water from 
the vessel to consecrate them. Then in the orb of light, on the 
ground, or in the void, one should worship the family of attend 
lng deities, uttering this mantra: “I pay obeisance to the external 
eities of the main deity" (aum bdhyaparivdrdya narnah). Then, 
at t ie door [of the place of the sacrifice] one should worship with 
mantia thus. I pay rny obeisance to the host of deities abiding at 
* 6 ^ aum dvara devatdcakrdya namah). 

t e external place is not a sacred one, then entering at the 
front diagram {man data) and the altar, one should worship the 
external deities of the family and the host of deities abiding at the 
door, and should perform the placement of the above-mentioned 
syllables, etc. This should be done inside the place of worship and 
not outside. Then uttering the mantra ‘ phat ’ three times with a 
flower in his hand, and energizing them with mantra 1 phat , he 
should throw the flowers in the northeastern direction, and while 
conceiving all the obstacles (as being) removed, should enter in 
front of the mandala and should look on all the sides of the temple 
kindled with rays of the light belonging to the Lord. 
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cflHccTfcT ^tericT taicHcbielSTSTTcT HldlH^lfr-Hchcdl^, ffcTl 

cfWT^jfcOT 

m f&RFcbM, 3ft-HHRR, Ucff^FR 

3TT?Fftf^ 3Tfl|tblcJd^l cCflildoRTtR 3TTd^T9JcTt RRlfTpRcft ^RcTT 
oPx^'rcil Ref c I c-H'fR fR*d c mRtfai rT^d tJoFT R^R 
dcfidd'R, Ref cT2rrf^ill^:M<m^f'^^lc|^[^FR TT oTT:, 
Ref cTSTlftilM^lH^HW^Heilrlal^'l ?TR I d cd I i cj Tf FfaL 

dic| <£>oc|| MRdK efcT Ud I W1 fcfajfcT * l ^-q ?T ^TTcdTcT^d T JoT^cf I 

Fl^TRTfrR ^nrf ftrejcT ^rTcTT TRTR I 
GtcftosJoTTHT cRrncnH: <simdl fieri d I I 
^JcTT^RTf^cl b| £ cfjf RTcRi qTOT^'U 1 1 foRR5| | 

#crW ^£TRferfcT«7t ^sTPJcTT^RTcT I I 

A person desiring liberation should sit facing north so that all 
of his bonds may quickly be burnt by the flame of the fire emanat- 
ing from the Lord Aghora. Regarding the notion of spatial direc- 
tion (dik), it is stated that the Lord’s freedom, by which the forms 
(tnurtis) [of the spatial directions] are made manifest, is the very 
principle of the spatial direction. The manifestation of conscious- 
ness itself is the center ( madhya ), because all the different mani- 
festations of directions make their appearance from that center. 
The direction of ‘above’ is the region which is appropriated by the 
light, but the direction which is not so (i.e., ‘below’) is the ‘nether 
region. The ‘east’ is that which remains in front of that light. The 
direction different from it is the ‘west’ because the ‘east’ receives 
the light facing it. The ‘south' is the direction towards which the 
currents of light ascend. It is called ‘south’ ( daksina ) because of 
its agreeableness. The direction facing it is the ‘north’ because it is 
the region to be illuminated. This is the description of the fourfold 
directions. 

There in the center exists the Lord, his face called Isanais in 
the upper region, and below is his nether face. In the four quarters 
beginning with east, etc., his faces, called Sr! Tatpurusa, Aghora, 
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Sadyojata, and Vamadeva, are located. In the middle of the above 
four directions, there are located four other directions. Thus, it is 
because of greatness of consciousness that the directions are mani- 
fested, which are caused by the forms . 195 For this reason, direction 
is not a separate principle ( tcittva ); just as when one wants to cross 
over one’s own shadow, it (the shadow) always remains in front. In 
this same way, the Lord always remains in the center. It has been 
stated that superior to all is the state of being in the center. Thus, 
as the Lord is the agent causing the division of directions, so also 
is the sun. It has been stated in different texts that the sun indeed 
is the Lord’s power of knowledge (Jndnasakti). 

The east is that where the manifestation of light first occurs. 
Where manifestation occurs, it (the east) is definitely there. 
Although the directions, such as east, etc., are dependent on the 
self, i.e., are subjective, the region that remains in the front ot 
a person is (always) east. Thus, the determination of direction 
should be accomplished by bringing the self, the sun, and the Lord 
into one single concept. This is the knowledge regarding direction 
as thought by Abhinavagupta’s teachers. 

This being the case, one should sit facing north, and by aban- 
doning a sense of egoism (< ahambhava ), one should burn the 
egoism of possessing a body in both the gross and subtle bodies. 
Though the body still exists, it should be looked at as the bodies 
of others, for the Self is without a body. Then one who is steadily 
established in the tranquil and unchanging abode has a natural 
inclination towards creativity. The first vibrative fractional unit 
of it is indeed the arising of form ( mitrti ). Conceiving thus, one 
should install on that form ( niurti ) the host of divinities that aie 
worshipped, as it was prescribed before. Principally, the saktis 
should be worshipped, for they are the seats of the nine-formed 
energy belonging to the Lord. This is the view of our teachers. 

There are five states beginning with waking, etc., but the sixth 
is called anuttara , the ‘innate state’ ( svabhava dasd ), which is to 
be conceived as uniting all. Therefore, placement ( nydsa ) should 
be sixfold (upon the six cakras). In these different cakras, Brahma, 
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Visnu, Rudra, Isvara, Sadasiva, and Sakti, the causal deities, are 
abiding steadily in the host of thirty-six tattvas, separately in 
each. By the application of nyasa, one attains the fullness of Lor 
Bhairava, who transcends the phenomenal principles. In this way, 
the state of Bhairava becomes manifest. Therefore, in the case o 
those who have attained the state of identity with Bhairava, t e 
performance of nyasa, etc., is meaningless. For those who are 
established in the tranquil state, what could be the utility of crea 
ing principles, nyasa, etc.? In reply to this, we say that the tran 
quil state of the body of Bhairava is so vast that he is the fina 
terminating point in whose own nature the diversity of manifests 
tions, dissolution, and creation remains manifest. 

Thus, by means of the mutual union of the two, and by medita 
ing on the vital air, body, intellect, etc., which have become trans 
formed into the Lord himself, one should worship both ( hot 
refers to the union of the prana and Bhairava, the intellect an 
Bhairava, the body and Bhairava) externally and internally win 
flowers, incense, libations, etc., for as long as possible. Then in 
the body, in the vital energy and in the intellect, one should insta 
the trident with the lotus accordingly. 

This is as follows : 196 the root of the staff should reach the roo 
of the 'basic power' ( cidharasakti ). 197 The bulb is perfectly pure, 
having solidity in the interior (with the capacity to hold all), t ^ 
staff goes up to the roof of the palate, where the opening exists, 
includes all the principles ending in kalci. It is named ananta. T i e 
knot above it is characterized by maya; the lotus ot puie vidy a 
is the quadrangular bedstead. It is there that the Lord Sadasiva 
abides. He himself is the great corpse ( mahdpreta ). He is cal e 
mahdpreta because everything finds the excellence ot rest there, 
and because He is predominantly of the nature ol consciousness, 
due to the absence of a body in the form of knowable objects, an 
because of being characterized by the cognition of nada. Emerg 
ing from his navel and penetrating through the three openings o 
his head are three prongs representing sakti, vydpitu, and samana . 
above nadanta and at the end of twelve. Above them exist three 
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lotuses with the nature of unmana. One should make this differ- 
ence the seat of an all-pervasive superintending agent, so that it 
may become one’s basis. Then the desired deity should be con- 
ceived as abiding there. The offering of the entire being to that, 
which is the very essence of all entities, is called worship ( pujd ). 
That, which brings about absorption into it, is known as medita- 
tion ( dhydna ). The inner reflection of that, of nature existing in 
the form of the primal sound (ncidci), continuously oscillating, is 
the repetition of mantra (Japa). Following the order of cognition 
of this very type, by whose force the great fire has been awakened, 
and which has brought the entire universe to identity with one’s 
own Self ( visvdtmlkaranam ), is known as homa. After perform- 
ing that, one should meditate on all the attending deities as arising 
from the mass of fire as its ignited sparks, and one should worship 
them in the above manner. 

Meditating on the trident from the root extending up to 
the end of twelve and resting at the top of the wheel of 
the goddess ( devlcakra ), one who becomes free from 
sequence attains the state of wandering in the void of 
consciousness. 

From the base to the end of twelve, passing like a staff, 
this consciousness wandering through the void is char- 
acterized by its identification with the void beyond the 
void. This is indeed void because of wandering through 
the void, abiding in the void, and swallowing the nectar 
of the void. 

PcPR TFddfTTdTdT^d ddrjd: c^dc^cddl I dcdd: cldlfd^dd, ddlfd 

erfFrfq cbidf dwtscidici^Mid tjct, dlsfq dm d ddfd 

\ 

ddd dfddrfTTT, dWddld d cl i - ddTd dd I fq d, T^drfc 

- dTddTdfd dcdmdTdcRd ^few'dbdld I 3fd dm 
TlSTT fd chi ^ d dmftj cj | d d TSf TU^lIrfd, tJoTT , 

Icld , ^ cM d qodfd I fdc^^fdldchdldrl, 
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EcT I cTF 3rfllc|WH J^dlEIRF 3T^FRnTfaF 

cRdHi, tcRF TRt^T^Tj^upT | jqF^W^MT 

^FEJBTRT^fcfcRTT M < A ^ I cl ^TtMdcbUVCfl^dl JwfrrfcT I 

FF TTFfwW^n? FFFJF fFOFF FJIcldl' HlfrldT FTcT^ocbf FT ^cFT 
cT^f^oTT^ooTFftcT 1 J#cT FTFFF ^^TT3arfcT f&T^cT I cTcT 3 TbT^oiFilfF 
FOTFF %^m^TT&1dcilailcrtfF ^aft^mfur l^ETFFT 

dU^d, =rfcT ^rfWT I cTcT ^prfFITFcFTRTF FtFT J|U|Mrt: ^3fT, 
cTcTT RpTPR 3TH^?OTjf3FF STct^cT ^af^cT, FcTf ^TRT FT 

RTsT TFT FFfffeT^cTFT fcrftpjfec^F FRTF 3T^rR5TFFfelcf cfaf cT 
cjFTT cjoFfF I fedldcbtfA fedTFFTFT 3RT ^aT^?T I rfcTT fFTWFT TTF5 
^facRF 3^<*>d!*i gRJIcT I TFT F FRk cp^PE ^ Idcffcf I cTcF f^TF 
fdbH^IHHId FRT FTcTFRT TTFp^S^Ft&cl -FT TFFT F^R- 

^^^cFFTRFRFTifM^fFbHW^II-F^ I 
FMmAF FFTfRT TlfcldoF f^TFRRTT I I 

Thus, only by the inner form 198 of oblation is the attainment of 
the purpose really fulfilled, but in truth it is accomplished in one 
in whom the state of absorption has occurred. Even then, external 
rituals should be performed for the removal of limitations. For the 
person who has not attained absorption of that nature, the exter- 
nal form of ritual is the main form (of ritual practice). He attains 
absorption by practicing it. However, even for him, the inner form 
of ritual is essential for the removal of the state of the bonded 
soul ipasu). When the external form of ritual is not firmly estab- 
lished in his essence, then because of the strength of his desire it 
becomes the giver of purity. 

When a person is desirous of receiving initiation, for the pur- 
pose of consecration one should select a spot of land, then worship 
Ganesa and other Gods, worship the small jar and the big jar, wor- 
ship the altar, and then perform oblation into the fire. Regarding 
indispensable observances ( nitya ), occasional observances (naitn- 
ittika ), the worship of the altar, and oblation into the fire should 
be performed. Then, the ritual of the consecration of the disciple 
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is performed for the purpose of producing in him the capacity to 
receive the impression of purification. It is like making the teeth 
sour, that is, to prepare him to become inclined to the duty toward 
the Lord; and as regards the teacher, it is the acceptance of such 
a disciple. As regards the materials existing in the place of ritual, 
these should be conceived as worthy of becoming the right materi- 
als for worship by energizing them with the nourishing energy of 
the Lord, and then offering them. 

Then, preparing this place of worship, abundant with all these 
materials, the worshipper calls to mind the goddess mdlinl or 
mdtrka , and while throwing a handful of flowers to the deity, he 
should think of them as being filled with the light of rays of those 
syllables. Then, energizing white mustard, paddy, washed rice, 
fried rice, and so on with the mantra ‘ phat ’ and conceiving them 
as flames of fire, one should throw them, beginning from the 
northeast, in a given order. This is the procedure for the selection 
of sacred spots. 

Then, offering a seat ending in pure vidyd, one should perform 
the worship of Ganesa. Next, he should worship the well-deco- 
rated jar, filled with the substance of delight (wine). Then, placing 
a betel nut ( piiga ) inside it, he should call to mind the root mantra 
in the prescribed procedure as superintending over all, and then 
he should make the jar charged with the mantra by repeating it 
108 times. In the second jar, he should worship the mantra phat 
for the pacification of obstacles. After that, he should worship 
the guardians of the quarters with their weapons in their respec- 
tive quarters. Then, he should hand over the jar charged with the 
mantra to a disciple who has been initiated previously, and the 
teacher himself should take up the jar ( kumbha ). Then, following 
the disciple, who goes on pouring water in an unbroken line (from 
the left of the kalasa ) in order to pacify obstacles up to the end ot 
the temple, the teacher recites the following mantra: 

O Indra, in order to pacify obstacles in your direction, 
you should remain alert by the order of Siva to the end 
of the ritual. 
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JT^ToCR I dull'd Rcl 3^JRTT#cj R <£dfd I ^cTHTR JJ6HW 

cTSTT FR? yoilcbMId ^tcf R 3WK^cf I q^T'grio ^TCCTT fc[ F ^jooild I 

fchfeid cftf^do cTcT JJ^fdOt R '$dfd I dci6L|fd^cbu[ q 3F^ 

3?tJ^<jfti; dp<dfcf I 'dcfq icSklcTt d I dcf^ cT ^fdPdcb^ 

^llfeHloUTfcl^lsciH; R d"cfcT I McffedlfH ^TT^d I TfF 

Tmfct R goafd I UrTtym-R^IH ^ojlldd.c^l q M^d I q^cjil T^rpidf 
q2JTTrfrF5 ^rnt dpcrfdT I 3J^qrffeTcT 3of%rcT d^|^f>^cild 

Tj-^oc^irq- oTatcT I cT^jFf R q^cT I fcrfffar W 

ddldK^clH R dpdlfd , <TFT cbdcl q^l l^llrf) ^JoT^cT I ^T^Rc^T^cT I dfb 
fej?T%l d H'RZl I oi-Hc^od R ^TchdM^d I ?TTfrTcT R 3F^cT 

^TadH'dlejffCTo dgMl^q q^M I H^dTdH 3FTcRd ^cT, ^cl 
i%T^TTT ^cdT qu(T^i 3T^FTTcr ^farnrqi qfeft^T 

^^ferRTT^T ^tqTqTSTTfdlchld d^cf I mfdfdf^RT tj ^fdpF cP^cT 
I ^T xdd41 WfcT I qRq'RTRf fHoM^oildi 3fftlddff ( 

^fqfd^o ^ TFfq dphAd 3f^f3cT, ^rfcT dldfdcbj fdfel 

3ftdMHIcdldd 

tjyf | 

M^FlAd Trf fTRJT ^TTcT I I 

spfcT ^qrf^dcr^ki i d i tffd < f%jcf d-ddi) ddldc^ariq^Td' 

^ci^IHlffc^H 1 1 ^ ^ 1 1 

With the name having three syllables, the word “hey you 
( bhoh ) is to be uttered once. Thus, going round from the east he 
should place the jar in the northeast corner, and the jar charged 
with the mantra should be placed on the scatterings (of the offer- 
ings) to the right of the kumbha. Then, worship of both jars should 
be performed. After this, the worship of the Lord is performed at 
the altar. 

Then, conceiving the fire pit as the power of the Lord, and 
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kindling a fire, unifying it with the fire of consciousness abi mg 
in the core of the heart, while cognizing the mantra along wit 1 1 » 
and conceiving the blazing fire as of the nature ot Lord Siva, t ie 
placing malinl and matrka there, one should satisly the mantia 
with clarified butter and sesame seeds; sprinkling water from t e 
water jar consecrates the sesame seeds and the clarified utte 
and consecration of the large ladle and the short ladle is the glance 
characterized by the nonduality of the Lord. Performing oblation 
according to one’s capacity, he should place both ladles one above 
the other, mutually facing each other, representing Siva a ove 
and Sakti below. The worshipper should stand, placing the toes 
of both his feet parallel and straight. Then, he should conceive 
that the full moon has arisen from the void, abiding in the en 
the twelve from which oozes out nectar, and that (this nectar) is 
falling on the ladle. He should go on reciting the mantia, en m© 
with vaisad, and should remain standing until all the clarified u 
ter has been consumed. This final oblation satisfies all the host o 
mantras. 

Then, bringing earn (boiled rice to which clarified butter is 
added while cooking) that has been purified by the sprinkling o 
water and offering portions of it to the altar, the big jai , the sma 
jar, and into the fire, the teacher should keep one portion in or er 
to offer it to the disciple. , 

Next, the offering of the tooth-stick will be described. It should 
be thrown by the disciple. If it falls to the southeast, south, an 
southwest, or straight down, that is considered inauspicious. 
that case, oblation into the fire while uttering the mantra phot 
will remove the fault. 

The teacher should then make the disciple stand beiore the 
sacred diagram ( mandala ) blindfolded, without agitation, in older 
for him to earn the right to have a glimpse of the mantra that ie 
will receive in the future. Then, he should sit on his knees an 
throw a handful of flowers into the mandala. All at once, with the 
blindfold over his eyes being removed, he sees the mantra diiect y 
before him, because the means of knowledge, being giaced by 
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the descent of s'akti, allows him to perceive the mantra near and 
directly, and he becomes identical with it. The nearness of the 
mantra is directly perceived by those whose sense organs have 
been favored by the grace of s'akti, but those possessed by demons 
see it with dread. 

Then the teacher, worshipping on the right palm of his hand the 
host of brilliantly blazing deities with his left hand, should place it 
on the top of the head, heart, and navel of the disciple, burning all 
the bonds of impurities. Then to the left of the disciple, worship- 
ping the rejuvenating deity having a mild nature, he should pay 
obeisance to him; then, outside of the place of worship, he should 
present the offering of wine, meat, and water to the ghosts ( bhuta ) 
and the deities governing all the directions. Then he should purify 
himself by sipping water. Then, eating the boiled rice (earn) along 
with the disciple, the teacher should remain awake in the enlight- 
ened state while maintaining the unity of his own self with the 
self of the disciple. In the morning, if the disciple tells him about 
dreams that he had during his sleep at night, the teacher should 
not give him an interpretation of these dreams at that time, as he 
could become doubtful and afraid of them. In order to relieve 
the disciple, the teacher should worship the deity with the man- 
tra ‘ phat .’ Then, worshipping the Lord in the former manner and 
placing the disciple before the Lord, the teacher enters the body 
of the disciple through the channel of the vital energy, and should 
touch the disciple's six cardinal spots, i.e., the heart, the throat, 
the palate, the forehead, the aperture above the head, and the end 
of twelve' ( dvadasanta ). Thus touching the six causal deities, he 
should conceive eight purificatory rites in each of the superintend- 
ing deities, and making the vital energy of the disciple rest tor the 
moment in each spot, he should repeat this procedure. In this way, 
when forty-eight purificatory rites 199 are performed on a person, 
attainment of a portion of Rudra occurs in him, with the result 
that he becomes satnavin. Then he should worship the mantra with 
flowers, etc. 

Then, the teacher should narrate the conventional rules for him 
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to follow . 200 One should show devotion to the spiritual guide in 
every way. The same devotion should be shown to the holy texts 
and to the deity. One should be disinclined to contrary schools 
of thought. One should see the son of the spiritual guide as one s 
own. The person who is related to him in connection with study o 
the text and the person who has been previously initiated shou 
be looked upon with regard. For the purpose of paying regar s, 
one should not think of them as having been born of sexual union. 
It should be kept in mind that this does not come automatica y* 
Barren women should not be looked down upon as the cause o 
hatred. The name of the deity, the name of the teacher, and t e 
mantra, should not be uttered except during performance of tie 
rituals. One should not make use of the bed, etc. which has been 
used by the teacher. Wordly sports, whatever they may be, shou 
not be done before the teacher. One should not regard others as 
superior to one’s own teacher. On occasions such as ceremonia 
rites observed for a deceased person, only the spiritual guide is 
to be worshipped. During occasional rites, one should not utter 
the word scikini, etc. One should perform worship on the days 
of festivals. One should not associate closely with Vaisnavas an 
others who hold a lower view of the truth. One should not look at 
those belonging to this doctrine as being members of theii former 
castes, but as being identical to Siva . 201 When the members of the 
teacher’s family come to the house, one should perform sacrifices 
according to one’s ability. A person belonging to a lower older 
of Vaisnava, etc., should be avoided, even though he has been 
made a teacher, owning to the desire of knowing their doctiines. 
Even so, he should not be looked upon as being superior to one s 
own teacher. One should not associate with Kapalikas, etc., an 
compare one’s doctrines with theirs. One should worship in accor 
dance with one’s own capacity. One should abandon all doubts. 
While sitting in the cakra, the divisions of younger and oldei. 
which occurred due to birth, should not be brought to mind. One 
should not regard temples and sacred places with greater esteem 
than the body. One should keep the ultimate truth of the mantra m 
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mind continuously. 

Thus, listening to these conventional rules, and approaching 
the teacher, prostrating before him, propitiating him with money, 
one’s wife, and even by one’s person as his fee, one should then 
satisfy those who have previously been initiated, as well as those 
who are poor and helpless. Then, one should worship the murti- 
cakra in the foregoing manner. In this way, the disciple becomes 
the follower of conventional rules which lead him to the ultimate. 
One earns competency in the practice of mantra, daily rituals, in 
listening to a holy text, and in its study. In regard to occasional 
worship, only the teacher is to be prayed to. This concludes the 
instruction on the subject of conventional rules. 

After meditating on all the paths abiding in one’s 
own Self, one should conceive one’s self as being full. 
Therefore, with a look of grace, one should see the dis- 
ciple’s self pervaded up to the end of the twelve. In this 
way he becomes transformed into samayin. 

3T2T I 

3T2J | rl fcT^uf- cFtflcflcbld 3TOTFfr | 

3TC[ct I cfxxrr ^dl4sf% faiydlGj) wrgd ZTRf 

tJoT^cT, cTT 'efT^iq R-TK xX srfF: cleft T't^cTJcfTFt 

^Icbluud 3TP^ZTFci qftvbsb'AuT WRfcT rfi TWJb 

zrrfrFftcrdo cr^ft^rt £rwrr xx i crt stt^tt TTgfwm 

3TTTKT TTcTHbl M TT'tffcT fTRT^TcfFvt TWRcFT 3f£cTH 3fdf^cT, cTcft 
^ f^Jcd ^TCTTTRTi ^PTcfcft T1F, dlHKIdi 

ctetdT tflHdMTT, ^fSHU|Kidi crfaM fejdt ^PTRTT, TP=t 

fejcd -Rtfi ^RgPTTT, £ g I m TT^^TRTfijt6l^cd TOc^l! 

Trd tjuf ?rafi|t6Hld ^TcrfcT -rfcT I cTcft TFRcT Yd ell deb 

cftcbH Id I^M J-cIH TrR-mciefe tjoiclct cTTRj^STTlcT XicfpT I 

cRT cjpsf cbcdYl 3TnYt WfcRpT TI 3T^ t mcFRT q3€nfOTT<ujp 

3Tg^€T ^qfcT . cTcT TWf^TT IcIsWjpTi cjozrfcT I 
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IcTd^ll^ft^fecil ^TFR^TR cjp^fd I 3T^rfcT 
^ ^tUdusciqHii ^ cbcfoM | oft^cfr ftftcrdcT I cftft ft 
SHpd^dT ^raftr, ffcT cbl^ft I cyclin' ^ fcjl^fioAd I 

Chapter Fourteen 

Now, the procedure of putraka 202 and other types of initiations 
will be elaborated. This is an elaborate procedure, and it should be 
properly understood by studying the Tantraloka; however, it will 
also be explained here. 

After completion of the procedure for attaining the status of 
samayin, one should perform rituals on the third day for all the 
deities in the sacred diagram ( mandala ), consisting of the tri- 
dent and the lotus. There, the external family ( parivara ) 203 
the deities and the group of deities of the doors 204 should be wor- 
shipped outside. Then, to the east of the sacred diagram, begin- 
ning from the northeast to the southeastern part of the mandate, 
one should worship Ganesa, the teacher, the teacher’s teacher, the 
great-grand-teacher, the perfected teachers of the past, the host of 
yoginis, the Goddess of Speech (VaglsvarT), and the guardian of 
t e field, in linear order . 205 After receiving the proper permission 
rom them, he should place the entire sixfold path there, beginning 
rom the root of the trident to the end of white lotus, and should 
then worship them. 

After this, in the middle trident, on the middle prong, l ie 
should worship the venerable goddess Srlparabhattarika together 
with Lord Bhairava. On the left prong venerable Srlmadapara, 
and on the right prong venerable Srlparapara, together with Bhai- 
rava, should be worshipped. On the right trident, occupying the 
middle prong is goddess Srlparapara, and on the left trident the 
goddess Srlmadapara occupies the middle prong, and the other 
deities are to be placed accordingly. Thus, as the supreme God- 
dess is predominant over all, everything attains fullness because 
of that superiority. Then, in the middle prong of the middle tri- 
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dent, the entire group of deities, ending with their weapons {astro), 
the guardians of the quarters, should be worshipped, conceiving 
them as being identical with the supreme Goddess. It is because 
of her superiority over all that it is conceived that everything has 
been worshipped. After this, in the small jar, in the big jar, in 
the sacred diagram, in the fire, and in one’s own self, these five 
substratums are to be unified with nonduality. Then he should 
perform the specific worship with flowers, etc., which were nour- 
ished by the nectarine fluid of the supreme Lord’s essence of non- 
duality. Furthermore, one should fill the ritual ground with liba- 
tions of water and materials for offering, free from any deceit 
regarding the spending of money. If the person lacks money, then 
the ritual called mahamandalayaga should not be performed. He 
should offer living animals. In this way, the animals also become 
recipients of grace. By doing this, one is showing compassion to 
the animal and should not have any doubt regarding the efficiency 
of animal sacrifices. 


cTcftS^ft WtW fdcdlo^nfrf^rT TTcFzf 
cjo^fd, £cTcT m&5 cT^TFTT cl'Wd, gd4u£d tJoT^cT, cRT TT4W 
fctfpusr 3 hic--hih flw 

^Scrf^SJcT <J><L|fd s I qrraT^aTRTt ofrd^d>hMldlH 3f4 cT tZTT^cT, 
cREt^R dT RfcTcpfcI 3T^ Wid I cfSlrfOT fST*J*T 

^Tldfd^rfrfaTrf TjfoTcT dHxRHtcTFT cT^ ^T^cT 

I cRT fc| d K ^ cf , TTtftc^: 3j4 R TfT zi STRTdWWT 

3Tcq^T^#T^Tfq qTcfcCTT frfcT Tin, cTFTffq TJ^ddlpHTTfr 

bfdtdcddldld fTTfe | 3TF rj 

N \ 

qTTRFJ^J^H cTrlcchl4chlRccnd s I PF 

Td^^JId ft Icjl^WIcMdl #^cT I Ret 

\ 

q^uj Mldl^tbld l-dM^FT 

ftTOFM 3TRTTTT cftd 3TTFTH^xHk[%T ^qTcT^WfTTR 

FTqTqrtFfq^TTTqHu^c^ cTmfq^T^qSqrRuT ftiRTdTdl TTF pqffTjcft 
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fwrf^HlxHIci^d, ^fcT I cTcft ^rfcT 

TOTcT cleft 7^ cTct tftffcOT 3F^T WfeT cT#^ TTFTcfdd -<ft1 cl <dl sfrtfT^cT 
I clT^FcR ^Tfc^r ^W^^rraTef ^rfefcf PTCJcT ^dccj^4 ^FTT 3T^ 

fecl^cT, - ^cCfal ^^T^ircl^rai^l crlSTT I cTcL f%mt ^ c[faMTpT: 

^fel ^jf4d I cTcftS^dft f^cr^T fM4 (J^fcT, ^flcKlH^T 3Tgg^OTg3o 
cTF? ^ftOTTft, ^fcf Mldl^i Mfddcrj feTST 311^, 3TFf rjyrf cffeTcT 
I M Rldl^dcd^n^:, cleft ^vdldctflctJCloA 17 ! ^if^fcT I ^ft^tc^jT 
iftTR^ TftoTf^^Wa, ^d-ed^^sf^F^Tl I cleft TfSTFTpT 
^jFFT, i^Tc^SIT I ^ doff^T! *Jcf ^fd^lexT 35B 

^JCTfeT I I 

TFcfT 'ddWI^OT^f TdTTfri 
6T%*J tWVi ftftci^ : I 
f TO! dfMIUId^Pfcrll^ 

dl^dodi 'ddH^cy^cSk: I I 

flMg57Tl4^fifd FF77 

dfVl^ehH^idd)£T£jf ! 

TTlde^H feliwjfd dld^cj 

fSldlcdmd q^ttJ^Hcl I I 

?fel ^ftF^f^d^kildlJf^d^cf cF^RTl^ gpfdo^tfrildcbl^R 
de^^idlfl^rTT I My I I 

Then, propitiating Paramesvara with offering of sesame seeds 
mixed with clarified butter, he should place the animal before 
the fire for the offering of marrow into it. :or ' After this, he should 
propitiate the host of deities with that marrow. Then, addressing 
the Lord and conceiving one’s own Self as not different from alL 
and being perfectly full of the six paths, the teacher should bring 
the disciple in front of him. But in this initiation, which is per- 
formed indirectly in the absence of a disciple who is going to die, 
the teacher should conceive the disciple as being present in front 
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of him, or place a substitute made of kus'a grass or cow dung. The 
teacher, after sprinkling him with drops of water from the ves- 
sel and worshipping him with flowers, etc., should place all six 
paths into his body. The teacher should contemplate in this way: 
The merit of one desirous of enjoyment should not be purified; 
however, for one desirous of liberation, both merit and demerit 
should be purified. For one who is to receive the nirblja form of 
initiation , 207 the bonds of conventional duties should also be puri- 
fied. This form of initiation is given to one who is about to die, 
or who is extremely dull. This is the command of the great Lord 
Paramesvara. Such a person also attains perfection by his devotion 
to the teacher, god, or fire. 

Here the distinction in attainment lies in the nature of one s 
latent impressions ( vasand ), for mantras grant different results 
according to one’s latent desires. Therefore, ascertaining the 
nature of the latent desires of the disciple, the teacher cognizes 
the principal mantra internally and meditates on his identity with 
nondual Siva, and by doing so he purifies all the paths abiding in 
the disciple’s body. In this way, his body, from the small toe to 
the ‘end of twelve’ ( dvddasdnta ), and his consciousness should 
be made one with the body and the consciousness of the disciple. 
Having accomplished this, he should rest in the immense lake ot 
bliss, the essence of which is autonomy and Lordship, perfectly 
full, with the will, knowledge, and activity of the Lord of the host 
of deities, full of all paths, the entirety of the sphere of entities 
terminating in consciousness. By means of this kind of initiation 
with the self of the disciple, the disciple becomes identical with 
the supreme Lord. 

Then if the disciple is desirous of enjoyment, he should be 
united with the desired principle, either collectively or individu- 
ally. After this, the teacher should conceive that the disciple has 
offered his body, composed of the pure principle, and that he has 
emerged immediately from the nature of the Lord for the purpose 
of an experience of the result still remaining to be enjoyed. The 
nature of this initiation is such as to disentangle all sorts of bonds. 
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Then, the student should worship the teacher by offering payment, 
etc. to him. 

After this, rituals in the sacred fire with reference to the disci- 
ple should be performed. Uttering the sriparamcintra, the teacher 
should say: “I am purifying this or that principle related to that 
particular person.” This utterance ends with ‘ svdhci .’ Thus, three 
oblations are to be performed. These oblations, as well as the final 
one, are to be done with the mcintrcivauscit at the end. In this way, 
all the principles ending with Siva are purified. Then, following 
the procedure of unification, the final oblation should be offered. 
After this, in regard to a person desirous of enjoyment, one obla- 
tion for establishing the disciple in the place of enjoyment, and the 
other for creating the pure principle should be offered. After com 
pletion of this, the teacher should be worshipped by the disciple 
and by the offering of payment, etc., to him. This is the nature of 
the putraka form of initiation, by means of which all the past and 
the future deeds barring the present one, are purified. 

The well-enlightened teacher, after conceiving his own 
existence composed of all the paths and combining it 
with the interior and exterior, without any distinctions, 
should make the intellect, the vital energy, and the body 
of the disciple one with him. 

When the disciple, after attaining all at once the state of 
great bliss and consciousness, gets his rest there, then 
the pasu attains the nature of Siva. 

3T2J I 

TTcTT ^TfrhMlU ddcrlioicf, cTTT 

3^4 ^77 ^c^uicftgri 1 TTOTcTRScfFT cl ef 

TTTTcirff cb'IrKlJl^ ^T^T, cUTT 

M^Ji, ^K^Jcrfcf f^T^rFCf ^crfcT I rfcTT tJ^'rbpbA'UT TTtoTf^T^ 
SSJTcT, iJU|f^cCR^ after! M < H I cl I WfcT 

i l^aftrg fcft^T ^rf^fcrr - nocbirl tr 
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of^RTT , RH* cTT wf qfcT, RT % TOfalM 

M3 ch<l Fd I MR^T^cfy tT UcTc^ l^sftra^RT 

I MOT pTcff MT d, Mfd ^art JJ5TR 3Tld Icf^’rfrbMIdld d T^WcT, clcCT 
% felR^RMRRIcl 3MT fdfM - f^Tc^oTM-i ^ 4 odlellchdd '^qilcR^fci'f 
^f^dfcdldch^lldHM' MMrf crf^TF^ fddrlfdcdl cf^cT ^Tcl ^3T 
fcbfdd fdfeTM 3TMT dt oFFTCTfrb 

\ X \ 

cT^cT, Ud cJp^R d FRd TJtffR fMd, ^fd UdT TlSTT 

fddfdT xMcbl4ch<u|dlH^fd^lM^ wfd-^lcKIU| wfa 
Tcbcdld , dT7J^|-dc4df%STd dt^dd'R f^4 cT^^Jd fd-d4d - ^d 
gcMTT cdRT c^dcl ffd I 

TRfd7cfdfd£ft cTgdT% 

dtMRTdfdcT^ dfd MdT I 
cl d Pol d M 4 r Pi^rt,- 

MTdMg c£5R?t dM^TT | I 

^fcT ^ftTTdfMH d JJR I d 1 4fcf'<fd cl dMdP arTTdMmd did 

TOdMdTf%dM i M <a I I 


Chapter Fifteen 

When a teacher learns by himself, or through relatives, of a 
descent of grace on a person who is about to die , 208 he should give 
him the immediate ascension type of initiation (samutkramanci 
diksa). Then the teacher, having placed all six paths in the dis- 
ciple and purifying each of the six, one by one, should place the 
goddess KalaratrT in the center of the delicate joints of the body 
imarma ) , 209 Then he should gradually pierce the bonds of the deli- 
cate points by her , 210 and should then lead the consciousness of 
the disciple and place it into the brahmarandra. Then, following 
the aforesaid method, he should offer the final oblation for the 
purpose of unification so that, after it is offered, and altei the 
individual self exits the body, he may become identical with Lord 


174 tantrasAra 


Siva. However, for the one who is desirous of enjoyment, the sec- 
ond final oblation is offered for the purpose of associating him 
with the place of enjoyment. At that moment 211 his individual self 
remains dissolved there, and for him nothing remains to be done 
in this world. 

In addition to this, a teacher may recite the brahmavidyd ~ x ~ 
into the ear of the disciple. Brahmavidyd , being of the nature of 
the reflective consciousness, causes an immediate self-reflection 
of enlightenment in the limited consciousness of the awakened, 
bound soul. The samayins and others are also entitled to recite 
it .- 13 If the nirbija type of initiation with conviction ( sapratyaya)~ lA 
is given to a dullard on whom the descent of grace has occurred, 
then the hand of Siva’ (Sivahasta) type of procedure should also 
be disclosed to him. This procedure is followed during offering of 
the hand of Siva (Sivahastadana) to him. 

There is a fiery triangle, dreadful with flames, from which 
sparks of fire with the syllabic form of “ra” are emerging. It is 
being blown from outside by waves of wind. This diagram should 
be meditated upon using the palm of the teacher’s right hand. 
Throwing a seed there, one should conceive that it has the syl- 
lable ia above and below, by which a series of ‘ phat ' mantras 
are awakened, which burn its capacity of creativity . 215 Thus, the 
seed of both become seedless by this type of initiation. It becomes 
capable of destroying its latent seed power, as has been stated, 
and even immovable objects are capable of receiving an initiation. 
The disciple should be conceived as being steadily established in 
the world of air and carried by it, and should also be conceived as 
being light in weight. Then, he is seen as being lighter when mea- 
sured on the scale . 216 

If mantra cuts the delicate joints of the body, and if 
lightness appears and the power of germination of 
the seed disappears, the great Lord leads one who is 
engaged in the right path to attain the desired ends 
immediately. 
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3T2T I 

3T2T ^Tt^RTT 3f&TT, %fcT£T*J Tn-^cft 3^3*7 I 33 ^dh^d 
33 TJcT 3gTf%Trft 3 3Tf^Tmrrfe^rfr f^TFcft u ft fird3373f3T 

^I^Kmid^lPrbMIdl 3T cTSTT ^WT I 3T3 3 ^cT^STRTFT 

3TfiraT^rrf^ 3 3373334 1 33 f^t^tf^m^ 33 3igriT 

ft^TT, Td-R^qcb^UT gsrrfe, 32TT3 tftlfrfe, TT^Sd fejrfTs5frf^, 
3TT^ofcTT 3^3 T33 ^fccT*J, OTR3TT3 ^TtfiFTT 

3^353 frf5^TRT 4 ^ reTTfrFT I 3TfR3*I RsP3T, ^c44 ^tftfclH^flcit 33trTC3 
3337 | TTgf33c4 g 33 352TT T3T3 - ^fcT 333 I cTcft £d 

^offec^T cTcTT^ofct c^TTfewfaT 3f4 ^T3f4c3T g^f 3 1 (dd'd Fft^^T^r 
X R3T 3t4cT, 3T 3 

s 

gc33R‘l^c3' Wgd'gf333'r3^31^e33U3 

dMuiicto^ dmHNMiT^Jid fMaiM^ignl^ i 

d I d c^H I {331 HM Id 33friT3oi I'd &H I £3335 

c\ 

TT3£ltl I 3°1 tdoil d H dd ft fd 3FT33TT3T3T3T W^V I I 

L!cHl3^lciHl4 33ffd 3333 7Tgdfac33T3t 

3%ll3IHldc^ 4oHcbdH3 33tS^33OT334^TT I 

\ 

3Hc^o tdl^dl 3T gcT3T3f334 35^3^53 3fr4 

4t3T #3g3T^MIHMRjirHd'l 33c3TTRT Hdlrb: I I 

Chapter Sixteen 

In this chapter the initiation of one who is not present will be 
described. This type of initiation is twofold, i.e., for the person 
who is dead, and for one who is still alive (but not present). It a 
person who offered service to the teacher but died before initia- 
tion, or was sent into exile, or was killed by black magic (incan- 
tation), etc., or by accident, he should be given initiation if he 
becomes intent on receiving it at the time of death, or if a teacher 
finds out from others that the descent of grace has occurred in 
him. 217 This is the command of the Lord. 
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During the performance of initiation for one who is ea » 1 
is no need for consecration, etc. In the sacred diagiam ^ 

proximity of a particular mantra, detailed ritualistic actlV1 * e 
are needed: exquisite materials, like flowers, and so on, a P ^ 
as the sacred seat, and so on; the mandala, the sacre iagr 
like a trident with a lotus, and so on; a figure (akrti) as t ^iej 
cific form to be meditated upon; the mantra itself as se e u g 
These [ritualistic activities and materials] are for the me ha^^ 
yogins and jnanis who are immersed in meditation, w o po 
right knowledge, and who are devoted to the Divine. They are^ ^ 
causes for the proximity of the mantra according to their 01 e ^ 
priority and posteriority. What more can we say about those 
have attained the perfect nature of the Lord? » £ 

After worshipping the Lord, the teacher places a iigure n* 
of kusa grass, etc., and should look at it following the me 
received from his teacher. That is: 

When the energy has risen from the mulddhdt a cakta 
upward, a shaft (danda) from which innumeiable sys 
tern of channels ( nadis ) come and spread out, the yogin, 
by his power, should bring the shaft undei conti o . 
which should be thought to have gone to the void of the 
nose, and then thrown outside in order to cause it to 
pervade the entire world. Then, it should be thrown to 
the extent that, from the abode of fire, plenty of smoky 
flames may emerge and cover the entire path with its 
net. This is the application of the great net 218 to drag the 
desired soul near. 

By the application of this great net, the host ot paths 
which are to be covered come under control and aie 
placed before first and then are brought near latei. If all 
are brought before, even then only the intended one is 
rescued or drawn before. This application, named net 
for rescuing and drawing of dead souls, I learned from 
Sri Sambhunatha. 
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If this is so, why does it not happen so externally? Is the 
answer then that without proper practice in dragging it cannot be 
fruitful? No; when one becomes engaged in such activity, if the 
teacher is possessed by love and hatred, he could lose his absorp- 
tion of lordship internally. Therefore, in that case, the teacher 
remains conditioned by the restrictive power of niyati, so practice 
is unavoidable. But here, in the teacher, on account of the presence 
of the absorption of [in] the Lord, which is the characteristic of 
grace, he becomes free. The Lord himself, by taking recourse to 
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the body of the teacher as his substratum, bestows gi ace on those 
who are to be blessed with grace. It is true to say that grace as 
unthinkably glorious capacity. 

Thus the soul, which is drawn by the application of the ne , 
enters the figure made of kusa grass or the fruit of a jati ( as 
minum grandiflorum). However, it does not move because of t e 
absence of the mind and the vital energy, or the totality of causes, 
but by the force of deep contemplation — it does indeed move. 
Though it is of such a nature, the purificatory rite of consecration* 
and so on, is to be performed, which terminates in the final ob a 
tion and unification with the desired end. Then, by means of t e 
final oblation, the figure made of kusa grass and othei materia s 
should be dissolved in the highest light of the Lord. Thus rescue 
the soul, by the final oblation, attains liberation, whether it was 
in hell, the world of the spirit, or in the world of lower anima s. 
But if the soul is living as a man, then he obtains at that moment 
knowledge, yoga, initiation, or discernment, because the body 0 
the teacher is a competent authority regarding this. This is tie 
procedure for rescuing the dead. 

This is the method for a person who is alive but absent when 
the descent of grace occurs. Only the figure made of kusa grass 
and attraction are excluded. In this regard, the appearance ot his 
thorough contemplation is sufficient for his purification. 

Initiation, again, is the bestower of both enjoyment and h 
eration, because latent traces of the impression of past deeds are 
strong and because it is impossible to root out all these desiies. I n 
initiation, the consecration performed according to the procedure 
of the higher doctrine is stronger, but that of the other inferior 
doctrines requires further consecration for the purpose of pun 
fication. Even the person who is initiated in absentia experiences 
manifestation of knowledge, and so on. 

What a wonder that the teacher, by his steady absorp- 
tion in the Great Lord, becomes the sharer ot the free- 
dom of will. Even viewing the person, though absent, 
he becomes the initiator. 
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3tsj ^cr^Frffcbfl I 
3T8T(c1^«^K: I I 

#tu|dir^^f8HU|ci^l^^ ^TRbY^ feFcTTT cT^'^ldddl RT, ^ R 
3RRmRRRR7 3ffR cf RRT 

cTRT ctRTRR fcrRlT, - RR UR cpcftRRRTR 
3RCrfcr^ RTTETRR IR^ gfoTcRRT 'dcTldi RTfRcRR 3RRfR fMcf, 
cTcftSRTt RRRTTcT, cTcTT RtOT, RRRRTR7FRTRR RR^ocd, 

Rrrmr^R rrYut rriY^rtcjrtt cbK^d i rrt rtrrrtrr^tt fticTl^ 
3RRt Ro^rfcT, cRRRRFT ^t RTR cRccTT 'RRTfef #OTTfR' ?fcT 

^RTFFcT ¥Tc T ^RfTd I cTRtsfq ^wfffcTT ^RgRrM I deft 3TT^T 

^oTfdcdl cTRR f^ fcM^rai '3rfd5rf3dcdRT cRRRR RR' ^fd 8TTRRT cfxRT rf 
crffaccTT 3ffrR fd^^d , ^feT fc^Y&R: I RRtRf 3TfddRfTfY 

UTdeT I dtaTT RSYROT I 

v \ 

3TeRRdtsfR RTtmrfd^MYcTRFRT I 
RbRJoRR dTadt dd WdpRei) SRT^N^d I I 

^feT ^Hcildl^yfilHcl^dfd^fd^ #ddllR feT^t^dd RW 
RViG^IRlf^cbH I I ^19 I I 


Chapter Seventeen 

Reclamation of the liiiga 219 

The following is the procedure of initiation for those who 
belong to orders beginning with Vaisnava, etc., and ending with 
southern doctrines, or those who have followed religious codes of 
conduct conforming to other orders, and also those who, although 
being established in the highest doctrine, are engaged in attending a 
teacher who belongs to a lower order, when they are made inclined 
[to receive initiation] by the descent of the grace of the Lord. 

Such a person should fast the day before initiation, and then 
the following day, after worshipping the Lord in a general way, he 
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should be brought into the presence of the Lord, and his all past 
deeds should be recounted before him. Then, on receiving his 
mantra from a teacher, the mantra he received from other teachers 
should be thrown into the water. Next, he should be bathed, then 
sprinkled with water from a vessel, purified with food cooked in 
a sacred fire ( earn ), and [his mouth cleaned with a] tooth stick, 
and should enter the place of the ritual blindfolded. He should 
worship the great Lord with the general mantras . 220 After this, 
one should purify his vrata/mantra in the fire transformed into 
Siva using the general mantras. Then, placing his name between^ 
the mantra (as prefix and suffix) saying, “I purify his expiation,” 
and ending with ‘ svdha he should offer oblation one hundred 
times. Next with ‘ vausat , ’ he should offer the final oblation. After 
this, he should evoke the lord of vrata (Vratesvara) and offer puri- 
fied butter into the fire. Then, by the order of Siva in regard to 
the disciple: “You, Vratesvara, be impartial to him, and do not 
cause obstacles for him," should make the deity aware of it. Hav- 
ing prayed in this way, he should propitiate Vrates'vara and then 
take leave of the fire. This is the method for the reclamation of the 
liriga. Then other purificatory rites should be performed as before. 
Now the disciple is ready to give diksd according to his will. 

When a person remaining in the lower order, being 
keenly touched by the power of the Lord, becomes 
inclined to approach the true teacher, he should, after 
purification, be given initiation even though he was for- 
merly engaged with a false teacher. 


KIsIlfHH cfT 3Tfor fo^cf - ^cT8rnT#Htsft 

m tT H , 3fftrfWtsfa 

3fcjocfr 3ffT H ^ToT^fcT, <}cf ^ 
3ffll35Rd-€Ft fct^lMddlfVrT s TO tJcf 3TTT 
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H^iddldlcUr^RHc^O b||U4H|RHcio PR^TF 
jottcr^^ farmer godfd , dcn^d< d^id-Hdt^rraft starnaft 3ffe^T, 
era q 3T^ftTCTFT ^t&cT, q TT ^TT^T qReRd, sIHcfT^ q^^ef, 

b^J^lddMdfq 51 led i 3 ^^TcT, 3ra rT ^d^dllRcOT I 

^ra^q^dHd'dl 

^afirostffilcbKdi ^FeT I 
^FrracbJj ) d>di^'ld- 

<-dd % chiJ'kiaF^l^cd: I I 

ffeT ^ftTTcrfil H d J ^ ki I d 1 4 RrRtcI cF^RTri 3Tf^cbWtf>T3TT ^ 
3reici!*r*JTfl^H I IS 6 I I 


Chapter Eighteen 


The anointment (abhiseka) 


The person in whom maturity of knowledge has developed 
should be given anointment in order to follow the course of a 
sddhaka, or to become a spiritual guide {guru) to others. This is 
because only the person who possesses knowledge, even though 
devoid of all the other characteristic qualities, has earned the 
authority to follow the course of a sddhaka, or to bestow grace on 
others, even though he might have received anointment . -21 If 
teacher not perfect in knowledge abstains from giving initiation. 


he does not incur sin. However, the former one, who possesses 
knowledge, incurs sin because he is duty-bound, for he is consid- 
ered to be the bestower of the status of the lord of vidyd. Therefore, 
being of such nature, if he abstains from giving initiation, this is 
his sin. 

After anointment for the purpose of fulfillment of identity 
between the mantra and the deity, the new teacher should observe 
the regular rituals of mantra every day for a period of six months 
through the repetition of mantra, oblation into the fire, and per- 
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formance of specific worship . 222 From then on, being one with the 
desired deity, he earns the right and authority of giving initiation, 
etc., to others. However, he should not initiate an unworthy one, 
nor should he avoid one who is worthy . 223 Even the initiated one 
should be tested by a teacher while bestowing knowledge. The 
person who receives knowledge deceitfully should be looked at 
with indifference after this is known to be so. In this anointment, 
worship of the deities should be performed in accordance with the 
financial capacity of the person concerned. 

The person who himself is well practiced in knowledge 
and bears the authority in himself, and is able to trans- 
mit that knowledge to others, possesses the nature of a 
sadhaka on the way to becoming a spiritual guide. Such 
a person should be given anointment. 

3T2J 3TmWFFR9TRT 
Tfrt5Mld^J|l^ eft fifTT 

^dWWfcdHIH - ffcT I cR zft 

fM?J7 3rbT ZT Ret M cbcfcZ|:, tJUlf^cCfT 3lcm<kcilei: f d, 

Wd)ld*><S<} fif5ET 1 51 * Idcl Id ^crfcT, 

TTFTT^UT TF5TFT oildsb^ cjpSffcT - 

ffe mvf emt rr ^ ci cbRcl i ctht 

c£x3T cTcf cT^rf tJpif^oMI, 3F^^JT ^IHIH 
cTT ^T^taTT TTT% FnlTT ZTcToFR c^rfcf I cf^ 

F^EFrf ftfy cjooc) l ^clti^ctoptcl cpocj | cIgTIoii cftzf>dM | ^1 Rio ^J^TdoKT 
^nrr^J^^iRbdiair^gRrzi^i otw vftwfk 

^rarfer, 

^jfr ^orTTd’cTT cTSTTRi epjaft: f^oZTT^ZR^ 

?fcT 'ddnitRcT I rfR I cj Ri^cl 3TZFH oft del: 

3FJ^THT^TTFl'dd I Ht^eRfR^ R cf5ts«^H 1 
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fcffljT jD i ci f&tj m’cnPui McffcM a laa^i^< u iici , dldd: 

MTO I?^tfcF*r T5T - WTTSfc^TcT dlWd') fTRcT I cTF^ftcm'cj d I ^cf?T 

\ \ 

^ 3Tpt ^TT^rrfsd%ert ^fcfermr stetrtt ^fcf sftfrf&iHdJH, crfirfira 
^fafddoqcbm^) I 

3Hd > vi6 L K: Rl cfl a R I d I ^'tT^TI fd 4 

tt ^R^^ft^rafcT ^rn=r fe di^d^ I 

3MTOqRch(SIHI ^dd^H'midcb 

ferfMcr ^ TT§?r 1 1 

^fcT ^ft^i^Hd^Urlldl^fd^rdcl cT^RTT^ 8TT^STm^H 
UcblHld^IHlfichH I I 3 S I I 

Chapter Nineteen 

People, and even teachers, who followed lower doctrines should be 
given an initiation called the ‘final purificatory rite’ or ‘last sacra- 
ment’ ( antyasamskara diksa) 224 which should be performed fol- 
lowing the procedure of reclaiming the dead, provided the descent 
of grace has touched them. The same applies to those who had fol- 
lowed the order of the higher doctrines, but who have fallen from 
the right path and have not performed any rites of atonement. This 
is the command of the great Lord. 

All that was described as the procedure for the reclaiming of 
the dead should be performed on the corpse. The burning of the 
body is done as the final oblation. The teacher should pet form 
the final rite for the dead person, for the confirmation of the faith 
( pratyaya ) of the ignorant, 225 according to his power of activ- 
ity, knowledge, and yoga. Then, in the body of the deceased, the 
teacher should place the mantras (nydsa) from the feet to the head, 
and, drawing the departed soul near by the application of the net, 
he should arrest it, penetrate it, stir it, and enliven it with the 
transmission of the vital energy to the heart, the throat, and on the 
forehead. In this way. the corpse begins to shake. Then, the rite 
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of the unification with the great Lord being performed, the bo y 
should be burnt as the final oblation. 

After this, the initiation called sraddhadiksa 2 - 6 should be per 
formed even for those who have been purified by means of t e 
final rites of the dead, and also for those who have not been P ur * 
fied in this manner. For them, this final rite should be performe 
on the third or fourth day, every month, or every year. 

Then, completing the rite ending with oblation into the ire ’ 
one should take up a food offering in one of his hands and, con 
ceiving his power as the virile energy of the Lord representing 
the enjoyable object, which has assumed the power abiding in t e 
limited self and has made her identity with it, contemplating thus, 
the performer should offer it to the great Lord, the supreme agent 
of the enjoyable object . 227 

In this manner, when enjoyment ceases, one becomes indee 
the master. Although by means of initiations, such as the iite or 
the dead, the reclamation of the body, and initiation duiing tic 
sraddha ceremony, one attains the fulfillment of one s aim in 
regard to those who are desirous of enjoyment, an abundance o 
ritualistic activities are performed for the attainment of a pleni 
tude of fruits. Therefore, all should be performed in regard to a 
person desirous of liberation for the attainment of oneness with the 
deity; this is performed daily throughout one's life, like other dai y 
practices. But the knower of reality needs no procedure beginning 
with the final ritual for the dead (offering into the flame) and en 
ing with srciddhci, etc. The death of such a person is a ’day of festi- 
val’ ( parvadinam ) for the disciples, for it fulfills the shortcomings 
of consciousness of those who follow the lineage. The descendent 
of the teacher has a single end which, in essence, is nothing but the 
supreme reality. This day of ceremony is like the day of receiving 
the seed of the lineage from the teacher while he was alive. 

Everywhere in the ritualistic procedure of sraddha, etc., the 
murtiydga is the most important one. This is supported by the doc 
trine called Sri Siddhamata. The procedure of it will be desci ibe 
in the naimittika section. 
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Siva is by nature inclined to show grace. Being so 
inclined, the person on whom He shows grace unavoid- 
ably becomes identical with the Lord. It is merely his 
will by which the means ( updya ) are imagined to be so. 
Though knowing this, the wise person takes recourse 
to means having limitations, and then he remains free 
from doubts. 


3T2J ra^WlfecbH I 

3T8j ^twcf^rraf h<*kuh.-ck^ i 

\ 

cTT ^TT TtfirTT sTTRTtRrR PlfcT, ZTT xX dd^frh'R tffcT 

TlaTTlaTT TTcftaiT. cTRTT cJocITTFr 3JTaftcj- TfTdcfH 3qfcYd I cT5T 
fooT, ^ftrfrfdo, cbl^JH ^fcT ^YddcidH , 3R^T xX 

cRT H ^ fH^YdodH I dTT fHoT, d-Hdl^R IM ^fYrfrTdT 

d^Tcfrfrr TFOTtMITM TcffTH, Tfddcb’TT I cTTfa 

fdc^T ^cblcd^doTId - $fcT %f%RT i ^l^rffTcjo ^ dWRTOTHTTfr 
3ffdddH, rRTm - 7j>bd^ J lfjHH' dHd'WfRR ^TlfeRT 

- ffcT ^of%Trf I cTT fHdd^oTT, TFCTtTRTT, ^J3TT, T^JoTT, qfd^'ffflT 
^fcT I 4fnfdcPH - dHdIR, STTWTHTt, ^bd£^£mhd, 

d^dvd^Ti^bKqidUir^HllH, cYtfijod^TcTT , ^THToCRsCTT 3?TfYTOTwtT, 
Yclrllct^fH, ^Y cleft: , ^dMId I , ^H^ld^cftfclcll*?: - ^c^cTd 4ftfddo 
f^tqiYfd^51'<U|H | d^f ^orl'TtaHIch^f' ROTH TRHfe 

TrfcjPd^ox’UixHKH 3ffrftWf dpbNI'A^ 3rf^TcT, cTcTT cTR^'mcrfYrg^ 
TT fTTW TTOTT^ d-Hd) R^T^TRT frfrf, cT^tY^T dcfcftlcl cT&hfdTHn 
'^Kcdl^rfHcS^I&f TdTF ^ eT wfecY d7 fcT^ ^ 3f^Tcf^cTl 

cR f^r T^rfecY fdPrlHdp^dc^Irl WX dla^iddldddfYhY 

^jcrr ^ K^dfcr- 

YYddl^dTfdHI TtJoT^tcT , dTYcT, 1 d - d-TO°l h'ld H^l ffct cTSqrr I 3flc^f 

% Tdd^H 3ffdTcTR 3HdcY)cftdd: d cTd 'd'M f%fYdfcTT 3Tf%lYdt^ ^cT, H 

W5T ^TT ^OTTfT - d-Hdt^RTcT I Id ifd^c^ 

v \ ^ 
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PicjTm^dWHIcbd^ EJcT 

3rfTOfrfcf 1OT F^cf WFJfT^RT, 3T^T gw I 

3fflreKR iTR'^Tf^^T- 

m^R^-WT^JcrRTfcT RT I 
t-KHI^diJcfttii 

cRTRfcf^ TFTTffe | | 

^x^T^TR^RT rJTR^fcRWt £HT8rMaTrfcT?TT - 

HlrtHfH'^Tci: ^RftcRt^r1%f^TT | 

3TFFcT I JfcTpT tfr WTf^'CTFl'Uftf M I T^TTTcl 

RTT fen RF £f£cRTt 4 ^T^SFi^RT I I 

Chapter Twenty 

Here, another chapter is introduced with the purpose of showing 
the lifelong course to be followed after initiation ( sesavartana ). 

That initiation, which is given to those worthy of knowledge 
for the purpose of steady attainment of purification, is also given 
to those unworthy of knowledge, but to them it is given for the 
purpose of attainment of liberation. This type of initiation is the 
sciblja type. 228 Thus, having given initiation, the teacher should 
instruct the disciple about the duty to be performed during the 
remaining period of his life. 

The duty for the rest of [the initiate’s] life is threefold: indis- 
pensable observances ( nityci ), occasional observances ( naimittika ), 
and those performed with a particular desire ( katnya ). The last 
one is only observed by those desiring enjoyments ( sddhaka ) and 
therefore will not be described here. The nitva is the one which 
occurs regularly; the naimittika is the one by which one is able to 
attain oneness with the Lord. The auxiliaries to it are the prayers 
during the junctures ( sandhyci ) of the day, which are to be per- 
formed on a daily basis, on the day of the festivals ( parvadinani ). 
and on the day of the offering of kusa grass ( pavitrakam ), etc. 
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They should also be considered daily observances, for they are reg- 
ulated by the time of their occurrences. This is the view of some. 

However, there are occasional ( naimittika ) observances that 
are not regular in regard to the followers of the lineage of the 
teacher, as, for example, the time of the arrival of the spiritual 
teacher and his relatives, the day of a festival related to him 
C tatparvadinam ), the day on which he received knowledge, etc. 
This is also the view of some. In these instances regular worship, 
the prayers at the junctures of the day, worship of the spiritual 
teacher, worship during the day of a festival, and worship of the 
pavitrakam also need to be performed without fail. 

The occasional observances ( nairnittikas ) are the days on which 
the disciple obtained knowledge, the day when he received the 
holy text (s astro), the arrival of the teacher and his relatives in 
his house, his birthday, the day of his initiation and the day of his 
departure from this world, secular festivals, the exposition of the 
scripture (i.e., the commencement of it, the intermediate [phase], 
and the completion of it), the day on which he perceived the 
desired deity, the day of union with the spiritual partner ( melaka ), 
a command received in a dream, and release from the observance 
of convention ( samaya ). All these are the conditions for perform- 
ing special kinds of worship as occasional rites. 

Then the disciple who has been initiated previously should be 
given the principal mantra, which possesses a potency of its own, 
which is in essence the pulsating consciousness of the mouth but 
without being written down . 229 Then the said disciple, for the pur- 
pose of being identified with God, should practice to attain one- 
ness with God during the junctures of the day. Then, by means of 
that, for the attainment of such a sort of impression, one should 
worship the great Lord every day on the altar or in the lingo. 
Regarding it, in a beautiful altar, one should contemplate one’s 
own form as reflected in a mirror and it should be considered that 
one’s own Self has become identical with the host of deities to be 
worshipped there. He should perceive it to be the reflected image 
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of the deity himself. Realizing thus, he should worship it with 
an offering of beautiful flowers, sandal paste, wine, propitiatory 
offerings of water, burning incense, lighting a lamp, presenting 
various materials, praising with songs, a recital of musical instru 
ments, and then should recite hymns in order to obtain undeviat- 
ing identity with the desired deity. Just as [when one is] looking 
continuously at one’s own face in the mirror, determination of its 
real nature occurs without any delay. Regarding this, no particular 
order is needed except attainment of one’s identity with the ?nan 
tra. The one who has attained absorption into the highest mantra 
and from whose nature the taints of the impressions of bonded 
beings have ceased as the result of the penetration of the flow of 
devotion, for him the net of all the bonds has dissolved and what- 
ever remains in the heart is the highest, agreeable to all. This is 
the view of our teachers. 

The power of sight, composed of the highest nectar arising 
sportingly, basing itself on the light, extending as the supremo 
truth of entities, the knowers of the secret worship you with it. 

Making the earth as the base of all, and sprinkling it 
with the fluid of delight, and collecting flowers made 
of one’s own mood emerged from the mind, having 
defused perfume, and placing it on the vessel of the 
priceless heart of my own— full to the brim with the 
nectar of bliss — I worship You, along with the divine 
Goddess, day and night in the divine temple of my body. 

ffrf ^cTj^dlrbdsft 3FcT*lftdR ^cJdldd? ^fT^cT I cleft 

\ \ N , 

oiM:, 1 fcj d oT d -H I 

TcRTFT THTdldld , TTcf W oTrf ftftcT, oTcToTT ft OTftRT ^stfaTcTTT 
fft 3fFFfffe I cj TTfT jfftcTT 

f-Kdld - fft 5TRt 3fft d cfT^5 eft^ ^ 

qftcdj^T 3fRTtcT ^fcT Tdfu^rldNI: I 3fd ftft, cfd d f 

gftWT^cT, feftld odrOT - fft ^dfdfecft 3T Wdft d 
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tJoTT cjp^fcf 3TT^i Kcl'M I I cl 3 ^<>^6 ^^6 ^Tfrf^F 
cfk'MT?r 3f£RJJ5r RTFM iftfrbcb ^Ttcfuf 4^ 4 1 -£1 ^ I fefSl d ^Jcjocf 

HcjpX fcH^- 3HrM d I dd rT 3TTEJ k<sicl lie) 3?i^ cto | r^l cb H '^=1 P<-1 ^afd 

rjcf t£c? yETFTTT, 3TT€TR^u 1 1 cd | d ^ TF^WTT cf5T rT^ ^TT^ 

d'ti^OTTTT ^feT 31 1 ^ JJ^ ai I ^ M TO TORT I 

Thus contemplating the import of the two verses above in the 
core of one’s heart, one should meditate on the host of deities. 
Then, showing mudras, repeating the mantra, and lastly, offer- 
ing it, follows one after the other. The withdrawal ( visarjanam ) is 
its identity with consciousness. The main food offering should be 
eaten by oneself or should be thrown into the water. The creatures 
born in water had formerly been given initiation by means of eat- 
ing cam (sacred boiled rice). If the cam is eaten by a cat, a mouse, 
or a dog, then, doubt having arisen, it becomes the cause of hell. 
The knower of the truth, with a desire of showing grace to the 
world, should not behave contrary to the social order or remain 
secluded from it. Thus, here ends the worship of the altar. 

Next is the instruction regarding the linga. 230 The linga should 
not be installed with the application of sacred mantras. This is 
particularly true for the vyakta form of linga. One should wor- 
ship lingas [that are] firmly established, following the order of 
invocation and withdrawal, because this is the basis of all worship. 
In this regard, one should worship the body of the teacher, one s 
own body, the body of the sakti, the text in which sacred mantras 
exist, the vessel used by the heroes ( virapdtra ), a rosary, a weapon 
( prdharana ), a linga collected from Narmada river ( banalinga ), 
a linga made of pearl, made of gold, made of flowers, made ot 
charming materials like sandal paste, etc., or a mirror as the linga. 

It is by the force of the substratum ( muladhdra ) that the excel- 
lence of the attainment of perfection in mantras occurs. Hence, 
prior and posterior to it is the main, as the mantras act in concert 
with the quality of the substratum. Therefore, in accordance with 
the difference of aim to be attained, that very end is considered 
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to be the main. This is the view of our teachers. The best of last- 
ing impressions is the conception of one’s own identity with the 
supreme Lord. 

3T2T | 

cfp TTHTTO, WTFTTTFTFT, d'WRjfd^lPr, , fcM, 

^fcT Pcf, - ^TUTTcT I cT^ FTfTT FlfTt P2PT 

TxfFT TTfTTT^W, ftdHHdHd c^FT5^mpT 

TT^Tt: F8nd H|U| (TrTfo^frTdW^ 
T^RTfTt TTFTFCrf^TT, FFfeMFT P5TRTTfpPTPT7 ^tOHd^lP, tftpTP 

feppm ^cfdgR^Pm, ^TcTPPfr^TTP, ctem^FT ^toir^RffP, 
fPtTTcTRTPT, 3PTOTP fc=f, 3HdU|dd fcfTPJ^PFP 

^rtgoTctWfT, PTsTfTTP f^TRezt 

^crddddlf^RF, pDlfcf^TP PSPTt TTfp^Ml: TJchd H cj | H - ^fcT 

frrrwf I ferra^t, wroM, fbT^ra^t, wr|£rt, 

^TcrfilMchol^l, ^cTTfeql, fd^TTCITf FTFcft , WU|€F^t 

^fcT I pfr Ppf^ftpffe^UT PFlId^d Pdfct 3TT*jqaT cT^f^cPT cTcTT 
fd^fd^PT | 3FPft^P^cf TFPMcffur cPT cfcf - ^ddlg: I 

mtePTtf TT P ^cTT PUFf - fcrf f^TtPcTTPTcT, 3TJ^ N I cb I d I ^frRg 
T^fcFt g^TT-3TJPP'mim^lld PcfapilHIH f 3f^JRTt ijfcfsrFTT pr^TPP 
^fcT ppfpir | rTP TppT d&jJ: d dTl M : , d rd fd cl , TFPT, 3FFTT, 

3TFJTT, cTrd^fcFft ^T ^fcT V&wi] ^xSqrjo^T TT - fd^dld TTTTO^P I 
cFT ^W- cfcilcKU|pbf]uT TjgffsrdH^FT ^tTT ^TfrPT ^fcT, ^UT 
=Tc^cj elOofr^Irdl d7 pf & rd cd I df 31 ld°lcT , cTcft PF^T^M 4^ I (df^-F 
^UT TJoT^cT, cTfTT TTP dcilfSlddM OTcrfT $ I rtd ^ cfOTT^P 3fR^P 
tjrftRerr cfp TlfcP fSldddl tJoTfdccTT cT 4cT ^ddldcbd^uf cfxdT 

H^l fe^dlcd^fdcid A rfdo OTcdT 3TTcTPPmcFPW^ 
dfFTFf^T crftJT ^tfcT, <JPT MfddeKU|0fluT ( pg tjuf ijppJT TT^ qWcT 
I cTP 3TTOT^ fdWP TTP T^TPfPcdT tddTfl'd? rrffe^T TcTTcHH 
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crf^rT^T , m?n 3-llc} < mi c\ f^d^Rio: cTT, m i d I dn > K 

grrmrg;qf<J IcrafsffnnreTT fHr^^ftgxTT^ri' tfcrm^fx^, TcrfiST 
flF^f^TT ^cTTrRj^rann TFJ^crfef, SJTW *tet7, 3T?T ^ cb^Fd?T 
^^[T, ^mTcTTcT ftrTR <JxL|fd f f5c3T 

c??crfcT, cTcftSd^^TFT ^ftoiH TcflH Tf 3^ fadM cT, ^ 

^^ocTrRr^Mcicrf ^ddl^l®^ ^Tdf-T ^oT^cT-^fcT TlTTribTTFTT I 
rTcftS^ ^|U||dl^^-^nfM^TT rFf^rf - ^fcT TOMdTtS^r T[fcf?TFT7 I 
ST^du^cilsfq TjM^TfTr^ *rffddl'fH ^oTdH ipcbTrio T^MfcT, 

f^RT TT^T^TR^Pm - ^fcT cT^HT ^Ttf^FTf ^ffa]f foflK^T, ^TfrOTTct 

Tlfcl lJ ) 'OU|| I 

The Procedure for {the Celebration of) Festival Days (Parvadinanfk 31 

(Those days marked as a) festival day can be divided into general, 
general-general, general-special, special-general, special, and 
special-special; this is its sixfold division. This occasion is called 
a day of festivities ( parva ) because on that day the completion of 
a procedure ( vidhi ) is celebrated. The first and fifth days of every 
month are general occasions for festivities. The fourth, eighth' 
ninth, fourteenth, and fifteenth of both halves of the fortnight are 
general-general. Both these groups, because of their association 
with a particular constellation of stars and planets on different 
lunar days, which will be given later, become a general-special 
type of festival day ( parvadinam ). 

These are the days of special festivities: the first quartei of 
the ninth lunar night, or the dark fortnight of [the lunar month 
of] Mdrgasirsa (November-December); [in the month j of Pausa 
(December-January) (the festival occurs at) the dark ninth lunar 
midnight; the midnight of Mdgha (January-February) (it is at) the 
bright lunar fifteenth; at midday [of the month] of Phalguna (Feb- 
ruary-March) [ it is at the) bright lunar twelfth; of Caitra (March- 
April), it is at the bright lunar thirteenth; in [the the month of] 
Vais'dkha (April-May) it is the dark eighth of the lunar day; in 
Jyaistha (May-June) it is the dark ninth of the lunar day; [in the 
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month] of Ascidha (June-July) it is the first day; of Sr avail a (J u y 
August) it is the previous portion of the day on the dark elevent , 
of Bhddra (August-September) it is the bright sixth lunai mi 
day; of Asvina (September-October) the bright ninth lunar day, 0 
Kdrtika (October-November) the first portion of the night of the 
bright ninth. The star Citrci is associated with the moon; the star 
Mdigha is associated with Jupiter; the star Tisyci is associated wit 1 
the moon; the star Purvaphdlguni is associated with Mercury, the 
star Sravana, with Mercury; the star Satabhisa, with the moon, 
the star Miila, with the sun; the star Rohinl, with Venus; the star 
Visakha, with Jupiter; the star Sravana, with the moon. If count 
ing the month Mcirgasirsa onward, the number of them becomes 
eleven excluding Asvina, then the parva is special-special. 

If any special occasion arises on any other festival day, then 
it is called annparva. If an asterism (a grouping of astronomi 
cal objects) of a star and planet occurs, there is no importance 
[concerning the specific] time of the day, for the titfii itself is the 
bestower of auspiciousness. The main feature of performing ritu 
als during festival days is the continuity of the performance of the 
ritual called. The rituals performed on the festival days should be 
given dominance to anuydga. The words murtiydga and caktd 
yaga are its synonyms . 232 

In this ritual, the teacher, his relations along with their sons, 
a knower of the truth, a daughter, an outcast woman, a prosti 
tute, a woman who is having her monthly period (arund), and 
a woman who knows the truth should primarily be worshipP e 
in cakraydga. They should be worshipped individually and as a 
group. There, the teacher occupies the seat in the center, and cir- 
cling him, either in a circle or in a row, beginning with the teachei 
and ending with the disciples, following the order of vira and s'akti. 
Then, they should be worshipped individually with sandalwood 
paste, incense, flowers, etc. Then, the vessel should be contem 
plated as Sadasiva, and, filling it with wine, it should be meditated 
upon as the nectar of Sakti. Then, it should be worshipped as 
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Siva, its enjoying power, and by her [the agent of enjoyment], the 
host of deities should be propitiated. Then, meditating on it as a 
unity of the triad, composed of the object ( nara ), the instrument 
(. sakti ), and the supreme subject (Siva), one should propitiate it in 
order to remove the layers of coverings ( dvarana ). One should 
propitiate externally and internally in order to attain both enjoy- 
ment and liberation. Then, the propitiation should be done in the 
reverse order. Thus, the complete circular movement nourishes 
and accomplishes the fullness of cakra. The vessel, in the form of 
the universe, should be placed on the base and then, from it, first 
propitiating the host of the deities, one should propitiate oneself 
with it. In the absence of the vessel one should shape the palm 
of his right hand in the shape of vessel ( bhadra ), and placing the 
palm of the right hand over the left one in such a way that no gaps 
are present. This is called vellitasukti. By the falling of the drops 
of wine, the vet a la and guhyaka become pleased, and by the flow 
of it Bhairava is pleased. 

No person should be given entry into the place of worship. If, 
by mistake, (some person] enters there, one should not become 
doubtful. If one does become doubtful, then he should perform the 
circular ritual twice. After this, fried and pungent food should be 
placed abundantly before or inside the sacred house, not known 
to common people, and everybody should be made to unite and 
be named with term ‘deity’ (. devata ), excluding his personal name. 
This is the description of virasamkarayaga. Then finally they [the 
teacher, etc.] should be propitiated with offerings of food, betel, 
clothes, etc. This is the principle of miirtiydga. 

Even a person who has never seen the mandala, by worship- 
ping during the days of the festivals ( parvadinam ) with the murti- 
ydga ritual, obtains within a year the result of putraka initiation, 
without performing sandhyd and other rituals. This is the pro- 
cedure for the elderly, those inclined to worldly enjoyment, and 
women. The teacher should give this kind of instruction only when 
the descent of grace occurs. 
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3T2T qfcj^chlMlTT I df rT 

m^^cKIdl^'oh^J, 3fio #?7cT ^c^Trft^o 'f^dT qfdd^Tf dfcf 
taf I' ffcT I cRT 31 mi circl'd Id ^pcRjfuf dlfed RT cRRf qfadcbd, 
?R[ fHodldpb ^ddfcT ^fcT ^fdracTdrffe 

I WT^J^cTW^ft =rfcT ^^d^dlWfcRR I ^faiU||6|HI-dMoc|ci^ri ^fcT 
rfld^m^icifc^ i ra fed^d £cr ^arftrcm 3TT^ccrr cRfftrar dfera? 
adld , ^flcjuf^xttKcdlfl^tddld y^ffcT MG^3cMMldlc^ludf^q(H cpzrfcT 

I ?ra crratwgf^rao Mcichdi^ciHduf-q^^^iyf^r d otfcrr^, 
digram, rafTrarrar, f^Nfdr 3racT-^f?r Trarfr 

£dRT ^ TJ TFRrl 1 eadf^ufeT^Rdra^d raicl, trad #T I 

defr 4#cd~cT: , dlcJHf^’ wfed fdfed d ^feT ^‘^raiqd^dTT: , 

RrfeT fract drf%r dTfdr qfcidchq , srsra raj^ dR^, 3?y dt TTf^cL 
ddcMuj dTdffef oT^cf, 5Tpft 3lfd dddferftsfd 31cb^u) RRftfcf 
cTtdmfelddMIch'lu'l dKpRilM'rl: I 

'^ra drrafq fend ^fra wremmd era qRrteft r^raRTcr 

l^qqfddcbfqRjr | 

The Procedure Called Pavitraka, 233 the Offering of the Sacred 
Thread 

The ritual ‘offering of the sacred thread’ ( pavitraka ) is the ful- 
fillment of the command of the Lord preceded by an injunction 
such as given in the Sriratnamdld, the Trisiromata, and the 
Srisiddhdmata . As it is said in the Sri Tantrdloka: “Without the 
‘offering of the sacred thread’ ( pavitraka ), everything is fruitless. 
Therefore, from the beginning of the lunar bright fortnight of the 
month of Asddha until the end of kularpiirnimd , the full-moon 
night of mcigha, this offering of the pavitraka is to be performed. 
In connection with it, on the fifteenth day of the dark night of 
Kdrtika, kulcicakra and nitydeakra are to be performed. This is 
the opinion of the knowers of the Nityd Tantra. However, accord- 
ing to the knowers of the Bhairava Kulormi Tantra, the pavitraka 
should be performed on the bright fifteenth night of tndgha, while 
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according to the knowers of the Tantra Sadbhdva, it should be 
performed on the last fifteenth night of the southern movement of 
the sun, that is, the winter solstice {daks indy an a). 

During that period, one should worship the Lord according 
to one’s financial capabilities, and performing oblations into the 
fire, and then propitiating him, he should offer the pavitraka. The 
garland for the pavitraka may be made either of gold, pearl, or 
silk thread, cotton thread, or kus'a grass. It may contain knots 
representing the thirty-six principles {tattvas). One garland should 
be made containing the number of knots of pada, kala, bhuvana, 
varna, and mantra which reaches to the end of the knee. Another 
one should be made to reach to the end of the navel, another to 
reach the throat, and another should be on the head. Thus four 
pavitrakas should be offered to the deity and to the teacher, while 
meditating for the purpose of the fulfillment of the entire path. 
One should be given to the remaining members of the group also. 
After completing the offering of pavitraka, one should have a 
great festival. One should perform the pavitraka for either seven 
or three days at the end of the four-month period (between nn 
July and mid-October), or once when there is a state of emer 
gency (an unfortunate event). If one is wealthy, he should pel form 
the pavitraka every month; otherwise, during the period of our 
months as described above, or once. If one is unable to perform 
the pavitraka , he should repeat his mantra as atonement. A per 
son who is endowed with right knowledge and possesses ric tes, 
but refrains from the pavitraka, incurs a sin. Being polluted wit 
greed, although learned, and abstaining from the pavitraka ( e) 
disgraces knowledge. According to the following statement. 

One who corrupts the decrees of the Lord after obtain- 
ing right knowledge must perform atonement. 


This is the description of the procedure of the pavitraka: 

WFIcTim^t Fltfcbcb'loHdl^rsf^ 

^dlrJpbxHf^flTT mfcT, ^fcf I 

cjp^fd I 
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On the day of receiving knowledge, and also at the end of 
worldly festivals, the upsurge of consciousness becomes exceed- 
ingly great. Therefore, the nearness of the host of deities becomes 
particularly great. Hence, considering the occurrence of such 
upsurge of consciousness, one should perform a specific addi- 
tional form of the anuyaga, etc. 

ocrrcscrrafar 3wrsftfcT, Tftsfr 

TTfTiWRTTfp 3T Tl^frTcRTW^fOT oCTMSftcT, 3fm^TTTFR^FTlft 
cb'bUHd^Hd 

I cT^ cTcq^^rr fHRTftcT^ 

I Invert oCTRscn Lbrlddl *rcrfcT f TpejifcrfcTTTR^ 

3'fcd^d ^cJoc^oi dr tTcjT^T 

^TTTGjfSTJRfrT Tjurq-fd^ zK tJoT^cT. 3fT?TRM^ cdl^dcbcd^cldlH I 
cTcTT WTT^rr^TTWtTtH chWd, cTcft oCTMaftcT ^WIcfdMc^^^PT, 
ijclfM^lfdW cF^TT^fd W dlfd JJ txI d -fd ebed I fR5f ^ RjtftJcST 

N H ^ FSf TTR^d Udf^cdT d^lcb tj ^TCR TTTOT TTTOTH cTTcM^frT 
Mci^fdd TdcTFcT oditlsftcT HlftlcbH , dfllfa c)dcc|-rl ddcd-cl d^m ^oFFT 
$fd ^rra^TTWRmTfe I cTcftsfr ^3Tf^Td3T fdtiNlf fcldcrcf jdfciUT 
3F1T^ cfcT ataztcT ! 

^fcT^T|*sd||fafir? I 

The Procedure to Be Followed During the Exposition of the Sacred 
Text 234 

One should worship the teacher, who is fully endowed with knowl- 
edge regarding all sacred texts, and who should be cordially 
invited to expound the sacred texts. 233 The teacher should explain 
the text to his disciples, or to the disciples of others, according to 
their mental development and aptitude. The teacher should explain 
the text, even to a person who is established in the lower doctrines. 
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out of compassion, while his heart is well-disposed with devo- 
tional feelings toward the descent of grace caused by the diversity 
of the will belonging to the supreme Lord. However, the teacher 
should exclude the delicate points of secrets. 

As regards the exposition, it is prescribed that the recipient 
should be seated on a lower seat than the teacher, and the recipient 
should eagerly await receiving the knowledge, having also regu- 
lated his speech, mind, and limbs. Only then does the teaching 
become fruitful. 

At first the ground should be smeared with the sandalwood 
paste on which a square should be drawn or imagined. That should 
be the base of the lotus; above it, three lotuses should be drawn. 
On the middle lotus, the goddess of speech (VagisI), and to the left 
and to the right Ganapati and the guru should be worshipped. On 
the base lotus, the deity supervising [prevailing over] the subject 
explained [in the sacred text] should be worshipped. Then, one 
should propitiate the sacred diagram, offering from a water vessel. 
This being completed, the teacher should expound the text contain- 
ing sutras, sentences, and the section. The exposition should be 
uniform throughout, without contradicting earlier [statements] by 
later statements. The teacher should present the view of the oppo- 
nent first, and should make use of ‘principles of centralization 
( tantra ), ‘repetition’ (. avrtti ), ‘extended application' ( prasamga ). 
‘figure of speech’ ( samuccaya ), and ‘admission of an alternative 
( vikalpa ), which are accepted as logical and proper for the presen- 
tation of the text. He should represent properly the viewpoint of 
the opponent first, and then by refuting it, he should arrive at the 
object aimed at by the ascertainment of the meaning of the expo- 
sition. He should expound the whole of the section, but not more. 
Throughout the exposition, at the end of each subject, propitiation 
and worship of the deity should continue until the end of the expo- 
sition. Then they should worship the seat of learning, and perform- 
ing the ritual for withdrawal, the place should be smeared and all 
the material used should be thrown into deep water. 
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This completes the procedure of the ‘exposition of the sacred 
texts.’ 

Wfq gr^drflf^ R fefrTcT rTSTTf^ 

^SWlfTR?, cTR 3TJTIFtgiT 3TraK^cf^ I Tlclra^t^? 

'^cbWrl^JIHlSTT TPRftcrfl^ ^5ct R^JtRT ^^TcT 

Vddltci - ^rfcT R^fWfdfe: c!ff56Ct: , cR R^ftTcT RTfTcT, 

cj, dcTRcT RcdT 3f^cr§T RRcft RfcRt Uclo^TCIcT f^rfSTF^l 

3hc|<Md RdcT ?[fTfeqfcTT *rafcT, cT5Rt f^tRpTT, cRlfr ^R^TPT, ^ 
I 

ffcf TW#T^ofcTT I 


Freedom from Conventional (Samaya) Duties 

Although a person steadily established in knowledge does no 
require the performance of any rite such as atonement, etc., 
does have the responsibility of showing the right path of con nc^ 
to those who conceive that only by performing rituals will t e> 
attain moksa. However, a person who is not a knower ot the trut 
and whose attainment of moksa and bhoga are thoroughly depen 
dent on the performance of ritual, transgresses the conventiona 
rules ( samaya ) by not performing atonement, and [because o 
this] undergoes suffering for one hundred years and becomes an 
eater of corpses ( pisaca ). Therefore, the procedure ol the rite o 
atonement should be explained. In regard to such person, theie lS 
no atonement for killing a woman. Regarding other forms ot sim 
considering the seriousness of the sin, one should repeat, wi 
out interruption, goddess malini once or three hundred thousan 
times. This he should continue until he becomes tree from dou U 
that is, until the feeling of guilt is gone. Then, at the end, tie 
special worship should be performed; and even on that occasion., 
cakraydga should be performed. Cakraydga is essentially P er 
formed everywhere as the last ritual. 



TANTRASARA 199 


This is the procedure for the release from convention (, samaya ). 

Try I 

TIcfotTri^^ Wt 3TT^T <^fcT, ^ % TT 

?frfwt ^ ^ WT^TFC^T, ^fcT eft PT£TR^T 3f3o^T 3Tf£TOTTT^T 
sT^t ^fcT-^fcT eft TT^2TT rT^cT I clsT ^if^cfcjo pud.tf ^cTT cTT Tft^f Ttlf 
Tt^T cT^T TTTTTcTR'^FT ^oFifaccll dd41^ cPT 3 tRt^T^T cTTrt ^cdT 
crfnf TfTrFf TlWTPR; THcJfHH ^fcf 
TT^T dfh^oii doilfd I 

^fcT I 

Pic^l ^ (~H fd cb qpcf>^| l^fcjcdold: I 
fdHifM ^iH^Jii^rr d^fni^ui 1 1 

^fcT ^T^f^Hd^kildl^ft^rdrl cf-ddR ^ 

felHlf^chH I I ^ o | | 

The Procedure for the Worship of the Spiritual Teacher (Guru)* 36 

After all the pujds are completed, and upon the day following the 
completion of the cakraydga, one should then perform gurup li J a - 
Previously, the guru has been worshipped as ancillary to the rites, 
but now he should be worshipped as the main object of worship. 
However, the worship of the teacher not being performed as 1 e 
principal object of worship, one remains bound by the bon o 
operating the functional rite [one is bound by his own entitlement 
performing it]. Therefore, the gurupujci should be performed in 
every respect. 

One should first draw the sacred diagram named svdstika, and 
should offer a golden seat there. After this, worshipping all the 
paths in it, the teacher should be seated upon it, and worshipping 
him, one should propitiate him with offering of water, food, and 
money. Then, surrendering oneself to him, one offers praise for 
the remains of his food, and [after] consuming it. he then pros- 
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trates before the teacher in obeisance, and then should perform 
cakrapuja. 

This is the procedure related to the worship of a teacher: 

The person who performs the indispensable ( nityo ) and 
occasional observances ( naimittika ), etc., showing no 
misery, attains liberation only by the practice of ritu- 
als, without having knowledge of the truth, or taking 
recourse to yoga. 

Her TTW faoT cF5Tf f^facPT I 3f£JTT 3 TR}cT 3TFWTT 

TRTrl I cT5f ^fcRTIdH^ tT fcl 5? if foH'db I ^ i , 

s \ 

tT ^TOTTIr^fxTT^t dcTd^i 

ZTcT fcR?fa' dtef 9TTC5R - ^fcT 

Pd TTRxT TTRRTTnf Rgd U35WITnWT U^Tfllchl'^^^, cT^T g 
q^arcfd^fdSll^Hfe^cl cTtcblHIH ^fcT I 3of%RT TTFTtf 

T^T, 3R^ dmfim Ud 

Tlt^^micj^ll^lcil, g ftfcirbf?[cfW^lcimyfH^l) ^crf^RdTSt, 
3R^ Hdjflfell^, %f%RT g fdXd^Kdl: 

pfp %f%rg g tft^ut criptd pt - 

UOT5dfTTfe Ucb^lid 3fFfdTd I 

Chapter Twenty- One 

Thus, all the rituals of the indispensable ( nitya ) and occasional 
observances ( naimittika ) have been described. Next, the evidence 
of this dgama 231 will be elaborated. This universe is composed 
solely of consciousness, which abides in a consciousness charac- 
terized by reflective awareness ( vimarsa ), which has been ascer- 
tained to be its inner verbalization or articulation ( sabdana ). 238 
Sdstra, the sacred text, is of the nature of reflective awareness 
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manifesting itself in the form of all substances existing in this uni- 
verse, along with the diversity of the relations of deeds and their 
results. Therefore, the entire corpus of sacred texts is not differ- 
ent from the very nature of the Lord. In reality, it is the giver of 
one fruit, but because of the regulating power ( niyati ) of the Lord, 
people are strongly attached to its various divisions for the fulfill- 
ment of more than one purpose. Some are strongly inclined to the 
Vedas, having the characteristic cognition of duality born of maya. 
Others who are also like them are strongly attached to Samkhya 
and Vaisnava doctrines with erroneous notions concerning libera- 
tion. Still others are attached to Saiva Siddhanta, etc., which is, in 
essence, the reflective consciousness of the nature of transcendent 
Siva. Others are attached to the Matamga dgcunas, etc., which is 
characterized by the reflective consciousness of immanent Siva. 
But some, the rarest of the rare, are deeply attached to the doc- 
trines of the Trika school , 239 characterized by the reflective con- 
sciousness of the nature of the great Lord, free from all limi- 
tations, whose highest essence is freedom and bliss, and who is 
composed of pure consciousness. Yet others, also forsaking the 
former, and also the latter, either leaving it or transcending it, 
thus attain the accomplishment of a single purpose by following 
only one agcimci. 


*TcTcrT£sf^ 



wi-Hr^r crraci 
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- cTcTT cRTt: 3Tm^Tcf, ztf cRTcRSTOT TOTcftsfa 
3rfef%fo*<:, TTlSTg ^4f%RT cbRlfa, cbTftlcr 

fe|q4cj^|R4), TIT tf JTcdcbH 3Rtg44m - ^?44 ^cR^f^rfe^ 

oTTrfcr 4t ^fr ^tt qf4f^ wcrr^ ci^qq4d^rf44tFT 

3TRFFCi4 - $fd R.rtO'dd oFffT: TlfdRrM 3T4ftjfrfAf, cl mi cbicH wRrf^jf 
qqiuil j4dT 3T^JTJ'Moq4^ TfmHqrETO^ s , ^f4 TT 3TTnrr 3TT 
^T3c^ TO, ^oUcIH^lH I 

4fe^mqwdc^rr 

^lodl^^lodfM cf4f?T fd<^ rT'd’-cf: I 
TEtTT 'dH'^T^^rcIcyfcT^Tfcj^^f- 

TTTC TPTTWJcT SIKsIH^tKIoH I I 

?fcT 4 WRr ^T jRrrar 4RR'f%4 ?f?rtR 3TFtw[RT^tr^t^ rtpt 
Rcbfci^IHlRcbM I R 'l I I 

Even in dualistic doctrines, it is accepted that all the agcuncis, 
being the creation of one Lord, are considered to be authorita- 
tive. Depending on the validity, in one place non-contradictory 
harmony regarding truth with harmony occurs, and as a result one 
is inclined to some activity; while thinking that it is not so, one 
becomes disinclined. Therefore, they are similar. Mutual opposi- 
tion with a difference of subject matter is of no account. Killing a 
brahmana and the prohibition of it are like the difference between 
purity and excellence of the soul. In the absence of samskdra, one 
fails to earn the right to follow the code of conduct. 

Therefore, the argument is the same for both, like a difference 
of dsramas. It is said that the excellence of any action is deter- 
mined by the excellence of its fruit, like the Upanisadic portion of 
the Vedas. 240 

If we admit that all the sacred texts ( sdstras ) were created by 
different authors, even then we may suppose that all the sdstras 
were created by omniscient authors. This is because the dgamas 
are associated with the concepts explained by omniscient authors. 
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as well as other relevant matters. If the eternality of dgama be sup- 
posed, even then the logical arguments, i.e., anvaya and vyatireka, 
perception, etc., as well as their validity, are grounded in tradi- 
tion ( prasiddhi ). 241 A notion such as “I see real silver” depends 
on somebody else’s knowledge, as in this case on a goldsmith’s 
knowledge. 

Therefore, the tradition ( prasiddhi ) is dgama. To some, it gives 
a perceptible result, as, for example, one who is hungry eats. A 
child becomes engaged with each individual object only because 
of being impelled by prasiddhi, and not by the logical connec- 
tion of cause and effect, and its negation. At that age, there is an 
absence of logic, etc. Furthermore, at that age, its presence is of 
little use. Inference of the logical connection of cause and effect, 
and its negation, taking recourse to prasiddhi, are required for the 
accomplishment of some action. Some prasiddhis are the givers 
of unseen results, such as emancipation after death, dissolution 
in prakrti, and emancipation of the soul. Other prasiddhis bestow 
similarity with Siva, while others terminate in the oneness [with 
Siva]. These seen and unseen results are again manifold. There 
fore, in this world full of different traditions (prasiddhis), what 
ever state a person will have in the future, he selects that kind o 
prasiddhi and is forced to accept it as something highly desira e 
(or undesirable). For this reason, what would be the purpose o 
verbal argument in regard to a person who is quite empty? From 
among those prasiddhis, one should be taken as valid, and tie 
validity of that dgama should be accepted. Therefore, a person 
should take recourse to whichever dgama grants excellent resu ts. 
What could be the purpose of further arguments? 

As the wise person considers the light of the conscious- 
ness shining as supreme reality, in the same way, he is 
aware of self-consciousness. Therefore, one should take 
recourse to that holy text which is the essence of the 
intuitive light of reflective consciousness characterized 
by the all-inclusiveness of a mi ttara. 
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A person exists in the behavior devised by his own con- 
viction of common usage, but only becomes free from 
doubts when he becomes the supreme Lord, after attain- 
ing steadiness in the highest prasiddhi, the transcendent. 
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tjoT^ccT, ^rfu'S differ cTsttlH dHIHHI^^ITcT 
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Chapter Twenty-Two 

The entire worship of this character is now going to be ascertained 
according to the Kaula method. This is meant for those who have 
attained the proper confidence and in whom the engrained desire 
for Kula yaga is going to develop. Therefore, in texts such as t e 
Yogasatncdra , etc., it has been stated: 

Bliss is Brahman which abides in the body. That bliss is 
established in a threefold way in the last syllable under 
pa-varga that is the labials. The person who is not a 
brahmaedrin and abstains from the procedure of o 
lowing the three ma-kdras (that is the ritual involving 
the three forbidden elements) is bereft of bliss. Bliss 
being bereft of wine, etc., and those who, forsaking 
it, engage themselves in worshipping in the cakta in 
both ways are cooked in a dreadful hell. Therefore, one 
should follow the prescribed procedure. 

The Kula form of ritual is to be performed in the following 
way. The ritual is sixfold: external, in the sakti, in one s own body, 
in the union of the two, in the vital air, and in consciousness. 
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Among the six, each latter is more excellent than the former, 
but the performance of each former one is based on one s swee 
will. One who is desirous of attaining enjoyment should se ec 
the second, fourth, and fifth; but the sixth is the principal ritua 
for the one who is desirous of liberation. Even this kind of person 
should perform the rituals beginning from the second, as far as^is 
possible, during the occasional observances, tor in that way 
precept is fulfilled. 

Now, in regard to performance of the external ritual, there 
is the altar; the vessel full of wine, called the vessel ot the vita, 
the red cloth; and the Siva lihga, which was described earlier. n 
this ritual, without taking recourse to [the ritual] bath, etc., one 
attains purity by simply taking repose in the perfect blissful state. 
Then, while meditating on the oneness of the vital energy, con 
sciousness, and the body, and [with the awareness that this] con 
sciousness is identical with great Lord, one should repeat the tncin 
tra twenty-seven times. Then, one should place the mcintra ( nydsa 
on the top of the head, the face, the heart, the secret part, and t ie 
murtis, first in the natural order, and then in reverse. In this way 
the fullness of identity with the great Lord in his dpard, pardpara, 
and para forms is attained. 

The number of principles ( tattvas ) from mdyd, purusa, guO a y 
buddhi, to earth principle is twenty-seven. The principles ka d, 
etc., are included in it. The vidycisaktis possess the nature of the 
higher-cum-lower aspects. The five Brahmas (Brahma, Visnu, 
Rudra, Is'vara, and Sadasiva), Sadyajata, Bhavodbhavatva, and the 
others have twenty-seven aspects. This has been explained by th e 
venerable, glorious Lakulesa as well as others. 

The great Lord (Paramesvara) possesses five saktis, even m 
its highest aspect, and each of these saktis possesses l ive aspects. 
Thus, the number of saktis is twenty-five. When these saktis are 
not shining distinctly as differentiated from each other, they are 
then said to be one; that is, a non-differentiated point (atm 
bhinnavibhdgd). With the pervasiveness of the twenty-seven, she 
should be meditated on as the flame of consciousness. It repre 
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sents the intellect and the vital energy, and it should be tied into 
the sacred hair on the head ( sikhci ) while uttering the mantra once. 
It should be thought of as being bound so securely with great Lord 
that nothing extraneous can approach it. Then, all the articles for 
the ritual, the place of worship, and the guardian deities of the 
quarters, which are in front of him, should all be conceived as 
being of his essence because they have been permeated by the 
whole group of instruments of knowledge dominated by that sort 
of intellect [related to the supreme Lord]. 

Then, the vessel for the offering should be filled with the per- 
vasive thought of tying of the sacred hair on the head and should 
be worshipped. The altars also are to be worshipped by a few 
drops of the liquid uniting the tip of the thumb and the fourth fin- 
ger. One should worship the host of mantras located in the cakras 
of the body, and should offer oblations to them. The worshipper 
should perform this ritual in the vital energy. 

Then, on the altar one should draw a seat with the character 


of the trident ending in three s'aktis representing Para, Parapara, 
and Apara. All the principles from earth to the end of may a are 
included in the syllable “ sa and the syllable U au" is to be con 
ceived as the seat of three s'aktis. In the syllable i% sa," all the prin 
ciples ending in may a, and in “<7zz,” the threefold s'aktis are to 
be worshipped and [over there] the s'akti with the charactei istic 
of reflective consciousness (■ vimarsarupa s'akti) should be woi 
shipped. Thus, uttering the mantra ( sauh ) once, the placement c> 
it as the base ( ddlidra ) and the one to be placed over it (d 
should be done. Then, in the consciousness, which is m ee 
cidheya, one should conceive this universe in it, which is also com 
posed of consciousness. Thus, this universe is enclosed by means 
of consciousness, and by this universe consciousness comes into 
being, because this universe has appeared from consciousness and 


terminates in it. From the knowable objects, consciousness aiises 
and gets its rest therein. The reality of the nature of conscious- 
ness is arrived at only by means of mutual activity of enclosure 
(coitus). Therefore, it has been stated “enclosing all the syllables. 
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Then, one should offer sandal paste, incense, wine, flowers, and 
so on, as long as one does not become completely absorbed in the 
supreme. Then gaining repose in one’s own Self, one should then 
throw everything into the water. 

This is the procedure of the external form of ritual. 


3T2T ^TTdt, dd dT^d led Id Icfkiui m - 

cdIMKId, 

d ^ddddT cT^T dT€IFdd, UcTd rj fMd^dgbdTTfd 
TTfdxd dTRsd'Td H , cTpT tJoFT ^TfrFWFTFTTFr 

fsA fcraT^iRt> : g onikit fddtd: i Ld d#d dffr deft 


The Procedure in the Sakti {Ritual) 

The pair is mutually eager to have the nature of the other. Sakti 
likes to have the nature of the vira, and vira that of sakti. As both 
are of the nature of both, it is shining at the beginning and end- 
ing in srsti (coitus), essential for awakening the nature of Siva 
and Sakti in both, which is the function of both. By means of 
the restraining power of the Lord, the predominant nature is 
normally present in both. Th is explains the specific center, that 
is, the secret parts, which are also designated to be conceived as 
sakti. Then, it is worshipped by means of the pervasive thought of 
sikhdbandha; that is, the tying of the tuft of the hair on the head. 
Visarga sakti is to be conceived in the seat ending with three saktis, 
in three corners, and in the center. This is the specific feature ot 
the concept of pervasion. The same procedure is to be done on the 
specific limb of one's body, in that very cakra; then it is done in 
the brahmarandhra and in other minor centers. 

3fd dTdri ^cfSM'4dd 

d^ddHd'i'S cRF I 
ailc^ldl’^rm^td cft^cRgdrldf 1% dldlc^B I I 
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The Procedure Regarding the Pair (Yamala) 

The characteristic feature of the sakti is [in its being] that by 
which perfect steadiness of nonduality is attained. There ore, 
without considering age, caste, worldly and otherworldly spiritua^ 
relations, one attains supreme identity of nonduality born of ot 
[male and female] (1). 

The s'aktis are of three types: the created, the caused, and the born 
of the union of both. They are conceived otherwise by subsidiary 
divisions. They are mutually worshipped and propitiated because 
bliss is adjacent there (2). 

The [principal] cakra should be properly worshipped. Other minor 
cakras should be worshipped after that. The external worship is 
to be performed by the offering of flowers, sandal paste, etc., an 
inwardly they are to be propitiated by means of ottering foo 
wine, etc. (3). 

Thus, the upsurge of the mass of bliss becomes manifest by means 
of various activities and, as a result, all the minor caktas, being 
dissolved in the principal cakra, become identified with it (4). 

All of the minor cakras attain the fullness of enjoyment by means 
of enjoying their respective spheres [of enjoyment], and as a 
result they relish their own nature. Thus, all the deities of minor 
cakras become centrally inclined to the principal cakra of con 
sciousness (5). 

When the fullness of the rays, characterized by the host of the 
deities of the minor cakras, bring about vigor to both the s'akti 
and the possessor of sakti, they both become exceedingly incline 
toward each other (6). 

[At the time of union] of the pair, while they enter the highest 
abode of bliss, the agitation born of its vibration agitates the minor 
cakras as well, and they should be conceived as identical with it 
because they are not distinct from it (7). 



TANTRASARA 211 


Thus when, by means of the comparative development of balance, 
this pair loses all distinctions, which is difficult to express in 
words, then that consciousness is known as the compact unity of 
the emission of both (8). 

That steady abode of anuttara, the beyond, is characteristic of both; 
that is, transcendent and immanent, which is otherwise designated 
as the lofty, all-inclusive universal bliss. This is neither the state 
of tranquility, or ever-restfulness, nor the state of rising, but is 
called the highest Kaula, the cause of the rest and the act of rising. 

The one who is desirous of the attainment of the non-limited 
nature of the Self should make himself identical with conscious- 
ness. It is true that both, with the characteristics of resting and 
rising regarding the sakti and the possessor of sakti, rise simulta- 
neously (9 — 10). 

On account of the mutual absorption of both, the very nature 
of the Self, both are of the characteristics of resting and rising, 
because both have the characteristics of both. However, it is the 
sakti who bears the rising of creation in her womb, but not the one 
who is the possessor of the sakti (11). 

In this sakti, the Kula, which is embodied in the teacher, should 
be transmitted into the sakti, and through her, because of the cose 
union which emanates by the mutual contact of both |shou e 
collected] and distributed among the people (11a). 

Therefore, in this twofold creation of rest and rising, those who 
concentrate on the former, the state of visarga and that it is t e 
cause of both (that is, those who reflect that everything 1S * e 
expansion of visarga), they become steadily rested in the per ect 
state free from all limitations (lib — 12a). 

That which rises from the mutual union ol both should be col- 
lected externally from the principal mouth. Worship with it will 
satisfy the host of deities, and it will be the bestower of attain- 
ments and liberation (12b — 13a). 
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By the practice of visarga with the nature of rest, the iestful [ sta 
of] Sivahood is attained, and also the host of deities shines w1 .^ 
the same nature. At that very state, the rising of the absolute voi 
occurs, which is devoid of bliss ( niranandamaya ). It is tree ro 
modality, not only of the abode, but also of others (13b 14a). 

By the delightful tasting of the external object, by which one 
own blissful nature is filled, and not only by this, but also y 
inner organs which are taking delight from tasting the delig t u 
object, the nature of one’s own and, by this process [of the tastin^ 
delight and experience of fullness one’s own self], the peifect sta 
of the inner search of this experience adds to the delightful natur 
of the minor cakras and, from there, to the main ones (15b 1 a • 

This threefold visarga conforms to its meaning. It is lull in every 
respect, from where everything is created, from wheie this man ^ 
fold remains present, and where creation is dissolved. In t \ 
description of visarga above, which is threefold, tncinti avi?) 
being continuously reflected upon in its threefold form, the tru 
potency of mantra is then attained. Thus, in mantravit ya, whic 
is the inner core of consciousness, the mantra (abiding theie] gives 
birth to various results (16b — 17). 


In the middle of the triangle, there exists an ever-blooming lotus 
veiling the mandala. In its center is a stalk having a lotus with six 
teen petals, with a root inseparably attached to it. In the course o 
the friction of the two lotuses having a stalk attached to each, t u 
host of kalds lying within the moon, perfectly full and chainiin^* 
and those lying within the sun, and by the association with bloo 
and semen related to the three-petalled lotus, the creation of t ie 
sprout representing fire occurs (18— 20a). 


Thus, taking recourse to the mudra representing the moon, tie 
sun, and fire (known as samgatta mudra ), one who has inter 
nalized the sequence of creation, etc., in his heart, regaidm- 
the sequence of creation, etc., quickly attains the fourth state 
(anakhyd) (20b— 2 1 a). 
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In consequence of the absorption in the khecarl mudrd of both the 
sakti and the possessor of sakti, or, in other words, when perfect 
equilibrium of both occurs, whatever experience comes about in 
the enjoyment of drink, sport, and fun merges in vimarsa follow- 
ing the course of unmanifest (avyakta), dhvani, rava, sphota, sruti, 
ndda, naddnta ; remains as andhata without any break; and finally 
becomes the virile energy of the mantra ( mantravlrya ) (21b— 23a). 

[The cakras are eight:] the outgoing and ingoing of the vital air at 
the time of their cessation; in the ear while hearing a sound; in the 
eye while perceiving an object; the coming in contact of both the 
sexual organs; during their union; at the end of twelve; and in the 
ydmala (23b— 24a). 

From the middle of the breast to the end of the lips the unmanifest 
sound exists, abiding in the throat; one who listens to it inside 
both the cakras at the time of the cessation of agitation where all 
have their rest, that is, nddabhairava, the Absolute having eight- 
fold forms, that is, ardhacandra, ndda, sakti representing jyoti, 
dhvani, samaratthis is stated to be the absolute extension ot the 
mantra (24b— 26). 

Thus, calling up the above extension in the mind in every act, and 
in whatever it may be, one remains nonattached while living and 
becomes absolute Bhairava (27). 

The place where the void and the nonvoid dissolve is the middle 
path in the form of a shaft where the fire and air have dissolved in 
the equilibrium of the trident. This is to be meditated upon in such 
a way as fluid that has gone to rest in the fluid (28). 

Remaining steady in firm conviction without allowing any doubt 
to rise, one should continue contemplating, “I am not," and should 
get oneself free from the bondage of acdra, witnessing the host ot 
divinities in the body, merging pleasure and worries in the mass 
of consciousness, and all the time viewing the recipient of them 
which abides in the centers of the ears, eyes, mouth, and nose and 
other centers. In this way khecarl is certainly attained (29—30). 
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When getting one’s body placed in a distant sky and instanta- 
neously following the sahasamudra, contracting both the hands 
gets it to fall, while one remains looking below. This mudrd turns 
into vyomcicari (31). 

Here ends the description of the ritual named yamcilci. 

drboLllRdcb yM d4u||r|J|^r^Ml[d^H^ulq- 

3Mt yiuidlh: I TffeTFTT Pi^Rl'ci'T | IZOT CcfKTt 

cfwTT Vife f^pscft 

Tldfcl ddl dcnuct^ld^cfcb [dcliadi^ld^<JctD[d<^8i^c| 

3^rara5T|Trr 3rariYcbTy i star t ^rnfacbi £ 

W ftftrr cbddHd^lIJmtlHddl I TJ^TT^ TTcTH doddNI: TTdtrRT, 
TTtsft^ftsfy MluidNI ^TlfcT ^fcT fTTTT I I 

3ftHcrf^ HoRJ qffFTTcfFTTTT I I 

Thus, in the vital air with the characteristic of such an exten- 
sion of immanence, one should associate it with consciousness, 
and then with the association of samvid, the offering of tarpcina, 
food, sandal paste, incense, etc., one should be made steady. 
This is the ritual regarding the vital air. The ritual in the form 
of samvid has been discussed earlier in regard to one who has 
attained steadiness in it. After performing one of the rituals 
among them, if the disciple becomes free from doubts and attains 
purity of the heart, then showing him the ritual without taking 
recourse to offering sesame and clarified butter into the fire, and 
so on, he should be given initiation only by mere glance while 
keeping in his heart the aforesaid permeating extension ( vydpti ). 

From the initiation given in absence to the end of the occasional 
ritual, the above procedures are to be followed, but they are to be 
performed keeping this as the principal ritual. The seven forms of 
kulayaga are performed in the body of the spiritual teacher, but 
when this is performed once along with the aforesaid ritual, every- 
thing becomes perfect. Thus may the end be auspicious. 

This is a work of revered Abhinavaguptapada dcdrya. 


Notes 


Chapter One 

1. Like ignorance, knowledge is also of two types. That knowledge 
called paurusa is free from thought constructs ( vikalpa ) and is of 
the nature of pure I-Consciousness. It shines in its fullness when 
complete identification with Siva occurs. That ignorance, which is 
also called paurusa , is composed of vikalpas, which are contrary 
to the perfect light of consciousness on account of their being hm 
ited. This imperfect knowledge (apurna jhdna ) is the root cause of 
worldly existence. When that ignorance called paurusa disappears 
as a result of initiation, the impurity born of past deeds, which are 
the cause of the body, still persists. For this reason, the knowledge 
of the Self ( purusa ) fails to shine forth. Defilement (mala) ca ^ e 
kdrmamala is of the nature of prarabdha, the impressions o pas 
deeds that will be experienced in this body. On the complete extmc 
tion of prarabdha, the body falls off, after which th tpauiusa typ 
of knowledge becomes manifest. The order is as follows. initiatui 
destruction of the paurusa form of ignorance, competency to s * u ^ 
dgama texts, emergence of the bauddha form ot knowledge, 1 er 
tion while living, destruction of prarabdha, the fall oft e ° ^' 
and the emergence of the paurusa kind of knowledge an 
attainment of one’s own nature. 

2. Although apparently distinct from consciousness, thought co 
structs ( vikalpas ) are not different from it. When, throug i rig it 
reasoning ( sattarka ) the purification of vikalpas takes p ace, t ten 
one arrives at the state where vikalpas merge back into their source, 
which is indeterminate (a vikalpa) by nature. This process of purifi- 
cation of vikalpas is described in Chapter Four. 
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3. The descent of sacred texts ( sastra ) occurs through live currents, 
known as consciousness, bliss, will, knowledge, and action, repre 
senting five faces of Siva. These are the live saktis of the Lor 
and are connected with the faces of Tsana, Tatpurusa, Sadyojata, 
Vamadeva, and Aghora, respectively. Among the holy texts 
(i agamas ), some are predominantly dualistic, some are dual-cum 
nondual, and some are perfectly nondual. The number of dualistic 
agamcis is ten, while those which preach the doctrine of duality 
cum-nonduality are eighteen in number, and those whose view is 
perfectly nondual are sixty-four in number. 

4. The compound word svabhavah ( svasya bhdvah) denotes the funda 
mental reality of one’s own nature which is identical with con 
sciousness. 

5. The undivided, eternal, and ever-present light ( prakcisa ) is also 
represented by the technical term spanda or ‘vibration, a con 
scious throb that goes on vibrating, and illuminates everything else 
in this universe. 

6. The word nirakara means ‘without any form’; however, in this con 
text nirakara should be understood to mean ‘that light is not of any 
specific form because it is of all forms.’ 

7. This is the reference to the descending and ascending arcs ot con 
sciousness. The descending arc is the unfoldment of consciousness 
which brings the universe, and all limited beings, into existence. 
The ascending arc refers to the yogic process which brings a bm 
ited consciousness to its fullness; that is, a limited knowing subject 
is elevated to its original source. 

8. The ‘means’ ( up ciy a ) are a door which allows the practitioner to 
enter the inner sanctum of Siva. This entrance or absorption is 
technically called aves'a. A bound being is limited and therefore 
devoid of freedom, thus a human being is incapable ol conceiving^ 
its own real nature. When this limitation disappears by the ‘means 
(upciya), the state of identity with the Absolute that occurs is known 
as absorption ( samavesa ). This absorption is fourfold; born of 
Sambhu or Siva ( sdmbhava ), born of Sakti (sdkta). and born of anu 
(anava). The fourth type of samavesa referred to in the text is the 
absorption brought about by anupaya. 
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9. The upciyas are the "means’ to attain the supreme end of human life. 
Upciya is the means and updya is the ‘end,’ which is Paramasiva, 
the supreme Lord. Some of the means help to obtain that end 
( upeya ) directly, while others lead to increasingly subtle states of 
being until the aspirant is able to intuitively realize that the 
supreme is not merely attained by entering some mental state 
through upciya. All the means serve some purpose: dnava merges 
into sakta, and sakta merges into sdmbhciva. Upon attaining the 
sdmbhava upciya, one merges into the non-sequential ‘intuitive 
knowledge’ ( pratibhd ) characterized by that self-effulgent light 
( prakasa ). These means are relatively distinct because of grada- 
tions in the intensity of the ‘descent of grace’ ( saktipdta ); that is, 
the intensity of contact with the grace of the Lord. The degree of 
grace one receives varies with the preparedness of the person. 
When the grace is supremely intense, the person does not take 
recourse to any sort of spiritual practice or meditation. He sees and 
realizes that the entire universe continuously emerges and dissolves 
within the core of his heart. 

10. The whole text of the Tantrdloka and its short version, the Tan - 
trasdra, are elaborations on the subject of these four means. The 
exposition in the both texts begins with Chapter Two, in which 
Abhinavagupta describes the nature of anupdya. 

Chapter Two 

11. The term anupdya refers to the attainment of identity with Siva 
without the application of any means. 

Chapter Three 

12. The perfect Absolute is in reality partless and full; it should be 
meditated upon as orbicular and without any parts. This reality 
shines to the yogin who has attained ‘absorption without taking 
recourse to any means’ {anupdya), as a mass of the fire of con- 
sciousness into which all beings enter to be consumed. The yogin 
experiences freedom from pleasure, pain, doubts, and determinate 
knowledge (vika/pa), and is finally absorbed in the highest ‘indeter- 
minate state’ {nirvikalpa). 
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13. The ‘autonomous energy’ of the Lord is known as icchasakti, which 
is inseparable from the Lord. The essence of the Lord is light 
( prakasa ), which by its free will manifests the multitude of ere 
ations and dissolutions. The entire picture of the universe shines on 
the screen of one’s own consciousness, inseparable from the Self- 

14. The absolute light is known as the void of consciousness and likened 
to a mirror. By means of its freedom (svdtantrya) the entire uni 
verse manifests as a reflection in a mirror. The reflected objects are 
apprehended according to the cleanliness or purity of the mirror. 
All objects of the universe shine in it, along with all of their indi 
vidual distinctions. The different sense organs and mind are also 
described as mirrors and their reflections possess specific charac 
teristics which are perceived according to the comparative purity o 
their surface. For example, a mirror, clear water, or the retina o 
the eye can reflect a form or color, while the sexual organ is capa 
ble of reflecting only touch, and so on. However, the light of con 
sciousness is capable of displaying all sorts of ref lections. 

15. The principles of original taste, touch, etc., shine in the Lord and 
are inseparable from him. However, on the empirical level they 
become manifest as reflections. Even then, they remain in contact 
with the original ( bimba ). Otherwise, the chain reactions as 
referred to in the text would not be possible. 

16. That power called citsakti is of the nature of singular, self-con 
scious light {prakasa). The insentient objects which shine in our 
senses are also composed of light. However, we are unable to per 
ceive them as sentient because they lack an awareness that I am 
sentient. In contrast, the knowing subject, although remaining 
limited, is aware that he or she exists, and is capable of consciously 
reflecting on this self-aware existence. 

17. This universe is perceived as possessing two aspects: iirst, its relation 

with speech, specifically the sounds that denote meaning; and sec- 
ond, the entity denoted by speech or sound. The former is known as 
pardmarsa and the latter parcimarsaniya, literally ‘that is denoted 
by sound.’ In addition, there is a supreme form of speech that is 
inseparably associated with Lord called parandda or para vdk. 
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18. The Lord is associated with three principal energies ( sakti ) called 
anuttarci, icchci, and unmesa, represented by the three phonemes 

"a," and respectively. Each phoneme has two aspects: a 

short and a long measure. The corresponding long forms are known 
as cinanda, isana, and finni. This tradition states that the short 
vowels are predominantly of the nature of light ( prakdsa ), there- 
fore, they have the characteristic of the sun; the corresponding long 
vowels, having the nature of repose, are considered to be of the 
nature of the moon. 

19. The syllable "a" has another as its corresponding phoneme. The 

one represents Siva and the other Sakti. The vibrative union of both 
gives rise to bliss ( cinanda ), representing the phoneme It 1S 
from the energy of ananda s'akti that the universe comes into being, 
which in short are all the remaining phonemes beginning with 
iccha and ending in “ ksa This union of “< 7 ” and is character- 
ized by consciousness alone, while pratyavamarsana , the cognitive 
desire to create sisrksdtmci , is known as the energy of will. This 
desire representing will {iccha) is the desire to get back to bliss that 
has been as if lost. 

20. Icchci, isana, unniesa, and lirmi represent the energy of will and the 

energy of knowledge, respectively. The energy of action does not 
exist in any form either manifest or unmanifest up to this level ot 
unfoldment. When activity shows itself, only then four neuter pho- 
nemes, which are “r," and "l," appear. They are similar 

in nature to that of "r" and "l" belonging to the group ot consonants. 

21. Four phonemes, namely “ e ," “ ai ," u o," and "an, repiesent the 
energy of action. When the movement of the supreme vibration 
becomes completely externalized, then it is known as an, in 
which the flow of the unfoldment stops. Then all the divisions of 
the energy merge in the one which shows itself as the bindu oi diop. 

22. Bindu is the compact mass of consciousness assembled into an undif- 
ferentiated point from which the creation of the universe proceeds. 

23. On its way of unfolding the universe, the akulasakti belonging to 
Siva first manifests bindu represented by one dot. Further, out of 
bindu, the kauliki visarga s'akti emerges in the form of two dots. 
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one above the other. It is from this sakti that the creation ol the 
entire universe takes place. 

24. Emission ( viscirgci ) is threefold, i.e., finciva, sfikta, and sciinbhcivci . 
They are characterized by difference, difference-cum-nondifference, 
and nondifference. The picture in the form of cinavavisarga shines 
to the view of the limited subject as “this.” In this view, on the one 
end lies the limited subject and on the other lies the universe. These 
two get merged into the unity of limited knowledge and its object, 
which is nothing but the unity of knowingness (citi) and the object 
of knowledge ( cetya ). This is known as viscirgci, where repose 
occurs in the heart. In the second viscirgci, known as cittasatn- 
bodha, the entire universe — while shining as one with conscious- 
ness with all the distinctions of subjects and their objects — yet also 
shines, transcending them all. The third viscirgci is known as the 
dissolution of citta ( cittcipralaya ) when all the distinctions ol know- 
ing subjects and objects are obliterated, and therefore shines as one 
with the subject of supreme consciousness. 

25. The energy of emission ( viscirgci ) manifesting itself as individual cog- 
nitions appears as the universe. She, that is, Sakti, is the cause, or 
the mother, of all sorts of gross words and sentences. In cigcunas it 
has two appellations; the one is called mcitrka and the other mfilini- 
The former is the seed (bija) and the latter is the recipient ( yotii ) of 
the seed. The one, when agitated, gives birth to diverse phonemes. 
All these phonemes, being the indicative sound, represent all thirty- 
six principles ( tcittva ), beginning with Siva and ending with the earth. 

26. In reality the number of cognitions is six. They are cinuttarci, icch ri- 
ll nines a, cinanda, isana, and urmi. However, because of expansion 
and reverse movement the number becomes twelve. When anuttcira 
proceeds to expand it becomes “d.” Similarly, “/” becomes “7” and 
“w” becomes This movement is called prascircina. At the same 
time, mutual relation of ‘V/” with "a" with "it," with “d, 
“w” with "a," u a ” with bindu, and "a" with viscirgci occurs. It is then 

known as pratisamccirana. Thus the phonemes which come into 
being following the above methods are of mixed character. They 
make the fullness of the Lord. 
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27. The number of Kalikas is twelve. They are called Kalikas because 
they cause change through the process of mutation denoted by the 
word kalana. Cognition is nothing but the energy of the Lord on the 
pure level of consciousness. However, with emergence of mdydi, 
differentiation sets in, with the result that reflective cognition 
( pardmarsa ) descends down to the worldly level and assumes the 
character of syllables on the one hand and the principles (tattva) on 
the other. 

28. There are four levels of speech. They are para, pas'yanti, madhy- 
amd, and vaikharl . For detailed account on the subject of four lev- 
els of speech see Abhinavagupta’s Pardtrisikd Vivarana. See also 
Padoux’s Vac: The Concept of the Word in Selected Hindu Tantras. 

29. Even on the level may a these phonemes can possibly be enlivened by 
contact with pure knowledge ( suddhavidyd ) through which they can 
be utilized to serve the purpose of both enjoyment and liberation. 

30. Pure absorption into Siva ( sdmbhava samavesa) signifies pure con- 
sciousness. When a yogin attains it, he realizes that all the six paths 
( sadadhvcis ) are not different from his own Self. They reflect in his 
own consciousness, rise in his very Self, and gain their rest in it. In 
the integrated unitary consciousness, creation, maintenance, and 
dissolution shine inseparably from one's own nature. 

31. If one is capable of merging his consciousness into the pure light of 
absolute consciousness through sdmbhava updya, then assiduous 
tasks, such as bathing, religious observances ( vrata ), purification 
of the body, meditation, recitation of sacred syllables (mantras), 
sacrifice, or oblation into the fire are not required. 

Chapter Four 

32. The thought constructs ( vikalpa ) are of two types, pure and impure. 
The pure vikalpa, though being a vikalpa, is an aid in achieving the 
highest aim of human life, liberation ( moksa ). On the other hand, 
the impure vikalpa entices beings with worldly existence. It is 
because of its existence that the Self conceives itself as limited in 
knowledge and action. 
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33. The imposition on the innate nature ( svabhava ) of different kind o 
pure properties is known as purification (samskdra). The very 
nature of consciousness is its freedom from thought constructs 
(■ vikalpa ). This indeterminate nature of consciousness (. nirvikalpd ) 
is also the very nature of the Self. This is known as innate nature 
(svabhava). Listening to this nature of the Sell repeatedly, thinking 
of it, and meditating on it continuously help the thought construct 
to become purified. In the beginning, the layers ol pure thought 
(suddha-vikalpa) remain as if indistinct. However, in the long run, 
through practice, the layers of pure thought become perfectly dis 
tinct. It is important to emphasize here that the perfect purity o 
one’s own innate nature ( svabhava ) is revealed by pure thought 
constructs ( suddha-vikalpa ) when the latent impressions of duality 
are removed. At this stage the vikalpas do not stand as the cause of 
the duality. With the purification of vikalpas, in the right manner, 
consciousness shines forth with all its glory. 

34. The erroneous conception latent in the soul, ’‘I am in bondage, is 
the root cause of worldly existence. 

35. That deep-rooted impression of the soul, “I am in bondage, is 
uprooted by the conviction contrary to it, i.e., the pure thought con- 
struct ( suddha-vikalpa ). 

36. The right form of reasoning ( sattarka ) does not arise in the soul on 
account of descent of grace in a lesser degree of intensity. The right 
form of reasoning begins to show as a result of study of dgamas and 
instruction by a teacher. 

37. The study of agama gives rise to the series of thought constructs 
free from doubt, which in turn give rise to the series of pure 
thought constructs (suddha-vikalpa) . This is the characteristic of 
the right form of reasoning. This right reasoning is called bhdvand, 
the layers of pure thought. It is like the wish-fulfilling cow which 
grams all desires. According to this system, intuitive reasoning 
( sattarka ) is considered to be the most supreme limb of yoga. By 
the right application of it, one becomes the true knower of the 
nature of reality. It is by this means alone that one is able to discern 
right from wrong. 
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38. The five under the group of self-restraint ( yama ) are: nonviolence, 
truthfulness, not stealing, restraining one’s sexual urge, and nonac- 
ceptance of gifts. They are not considered to be the direct aid in 
attainment of consciousness. This is because the real nature of con- 
sciousness which is Siva is not touched by any of these means. 

39. Withdrawal of senses from the external objects and placing them in 
one’s heart is known as pratyahara. However, for the consciousness 
which is all-pervasive, withdrawal is not possible. In the same way, 
concentration, meditation, and absorption ( samadhi ) are related to 
something which is limited. Therefore, they do not serve any pur- 
pose in attainment of the vision of that which is by nature unlimited. 

40. Practice is an activity which is performed consciously either in the 
vital energy, in the intellect, or in the body, etc. Lifting heavy 
loads, studying a text and continuous effort to understand its mean- 
ing, occupying oneself with dancing and music add confidence and 
later proficiency to the respective spheres. However, consciousness, 
having the nature of light, is ever shining and changeless. There- 
fore, practice does not add or take away anything from it. 

41. The universe is the sportive play of three energies ( saktis ). The first 

is the supreme energy in which all the principles ( tattvcis ) front Siva 
to the earth shine as pure consciousness, free from all determinate 
knowledge ( nirvikcilpci ). The second, known as SrTparapara sakti, 
by which everything shines as different-cum-nondif terent like the 
reflection of the elephant in the mirror. Though the reflection is 
one with the mirror, yet, as in the case of the elephant, it is distinct 
from the mirror itself. The third power, named Aparasakti, is the 
one by which everything under the domain of the delusive power ot 
may a shines with difference. There is yet another energy (sakti) 
which abides in everything, permeating and threading through all, 
which is known as Matrsadbhava, KalakarsinI, and other similar 
names. Each of the above-mentioned s'aktis, following the order ot 
creation, maintenance, and dissolution, possesses three aspects. 
Therefore the number becomes twelve. 

42. Knowingness ( pramiti ) which abides in all the knowers is the active 
principle. It is known as existing awareness (matrsadbhava). 
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43. By the power of KalakarsinI, complete shrinkage of time occurs. As 
a result, the sequence of time completely disappears, which reveals 
consciousness in its totality. 

44. When supreme consciousness, which is the knowing subject, con 
sumes all differences, it is known as fire. In reality, being of the 
nature of I-Consciousness, it assumes by its power of autonomy the 
forms of intellect, the mind, and ten senses. Thus the number 
becomes twelve. The knowing subject ( pranuitci ), who is of the 
nature of fire, assuming the nature of an instrument of knowledge, 
becomes known as the sun. At that state it is known as ego 
(ahamkdra). The state which is known to be the instrument of 
knowledge is in reality the eternal aspect of the knowing subject. 
Now the question regarding the creation of the knowables arises. 
The instrument of knowledge cannot be designated as such without 
the existence of any knowable object. Therefore, the instrument of 
knowledge itself assumes the nature of the objective universe. From 
the level of the knowing subject ( pramatd ), down to the level of the 
object, they assume four aspects each. These four aspects are cre- 
ation, maintenance, dissolution, and the nameless (andkhyd). The 
total number of the aspects is twelve. As these aspects are manifes- 
tation of consciousness, the yogin, while wandering along in the 
void of consciousness, can easily attain steadiness in any of these 
states and attain absorption by unifying these four states. 

45. The term kalcina has different meanings. Kali is the conscious agent 
who performs kalcina, therefore she is known as Kali. The number 
of Kalis is twelve. They are as follows: (1) Srstikall, (2) Sthiti Kali, 
(3) Sarhharakall, (4) Raktakall, (5) Svakall (sukall), (6) Yama Kali, 
(7) Mrtyukall, (8) Rudrakall (Bhadrakali), (9) Paramarkakall, (1°) 
Martandakall, (11) Kalagnirudrakall, and (12) Mahakall (Parakalb 
Mahakalakall, Kalakall). This kalcina also occurs in relation to the 
knowable, the instrument of knowledge, and the knowing subject. 
As each state is of the characteristic of creation, maintenance, dis- 
solution, and the nameless one ( andkhyd ), the number of the divine 
energies also becomes twelve. 

46. Here the word Mahesvara does not refer to the highest Lord of this 
system but to one of the triad, Brahma, Visnu, and Mahesvara. 
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47. For example, while performing yaga one can one day offer flowers 
to the Lord. Then, next day, the one may offer sandal paste, food, 
etc., until finally one is able to offer oneself. 

48. Sripurva is another name for the Malinlvijayottara Tantra. 

Chapter Five 

49. The term “bound soul” ( pasu ), which literally means animal, is a 
technical term of this system. With the appearance of limitation, 
the soul, which is essentially composed of pure consciousness, 
finds itself limited in knowledge and action. Its innate nature 
becomes as if veiled, for which reason it becomes known as atomic 
{anu). At this level of existence the bonded souls are of great vari- 
ety because they receive the grace of the Lord, which is based on 
comparative distinctions of intensity. The right form of intuitive 
judgment does not arise in all. Therefore, they have to depend on 
agama for the rise of that intuitive knowledge. At this stage, there 
is a need for a spiritual guide. A spiritual guide is a person meant 
to lead the seeker in selecting an appropriate agama for him to 
study. When the agama is studied properly, pure thought (suddha 
vikalpa ) arises. However, in the case of those who lack right under 
standing, purification of thoughts ( vikalpas ) in this particular way 
is not possible. Therefore, they need to rely on other means for that 
purification of thoughts (vikalpas). In short, these means are. medi 
tation, taking recourse to the vital energy (prana), and making the 
body the instrument of knowledge as a means to attain one s ends. 
The body itself is a gross instrument for the attainment ot the hig i 
est aim of life. For those who are steadily convinced that a body is 
the Self, it becomes a suitable means. 

50. Meditation is performed by the intellect (buddhi). This kind of 
practice is fruitful for those who think that intellect is the Self. On 
the other hand, those who are convinced that the vital air (pidna) is 
the Self make the prana a means. In order to remove vikalpas, the 
aspirant makes use of body ( karana ), mudra , and different sorts of 
asanas . 

51. Vital energy is of two types, one general and the other particular. 
The particular form of the vital air manifests itself in five different 
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ways. They are known as prana, apana, samdna, udcina, and 
vycina. These particular forms of vital energy, although manifested 
distinctly in these five ways and functioning in different parts of 
the body, are basically resting in the general form of vital air. Their 
basic nature is to ‘move forward' ( uccdrana ). The general prana is 
known as vibration ( spanda ), pulsation, blossoming, etc. At the 
start of the creative impulse, after manifestation of void, the con 
sciousness assumes the nature of vital energy. 

52. Karana is a particular type of anava upciya which relates to the 
meditation on the body, etc. 

53. The supreme consciousness is self-luminous by nature. It is only 
because of its autonomy that it takes on the nature of everything. In 
other words, we can say that it shines in multifarious forms. One 
should meditate in the core of one’s heart because the heart is the 
essence of all the principles, which abide closest to the heart. First 
of all the aspirant should meditate with concentration on the uni- 
flavoredness ( sdmarasya ) of prana, apana, and udcina, represent- 
ing the moon, the sun, and the fire. This meditation is to be per- 
formed by stopping the outgoing and ingoing movement of vital air 
in such a way that prana, apana, and udcina, after giving up the 
functioning in their respective manners, become one, leaving out 
all distinctions. As fire blazes up with the churning process of 
arcini, in a similar way, the opposing movement of both prana and 
apana, being stopped, enters into the current in the middle path, 
which transforms it into the fire of udcina, known as the great ter- 
rible fire blazing upward. This fire is known as the great fire 
because it consumes the limitedness of the conscious subject, its 
object, and its instrument of knowledge. Thus, with attaining po r_ 
fection in such meditation, the meditator becomes free from all 
limitations and then he makes an effort to attain oneness with the 
highest subject. 

54. The highest subject is supposed to be encircled with twelve energies. 
They are associated with creation, maintenance, dissolution, and 
the fourth one designated as nameless (andkhyd). This nameless 
one, being without limitations, is associated with each of the other 
three. Therefore the number becomes twelve. They are as follows: 
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(a) srsti-srsti , srsti-sthiti, srsti-samhdra, srsti-cindkhya (b) sthiti- 
srsti, sthiti-sthiti, sthiti-samhdra, sthiti-cinakhya (c) samhdra-srsti, 
samhdra-sthiti , samhdra-samhdra, samhdra-andkhyd. 

55. The transcendent wheel ( anuttara cakra) consisting of twelvefold 
nature, going outside through the outlets of the eye, etc., assumes 
the nature of the object. This object is characterized by the moon; 
the sense organs, representing the sun, are the instrument of 
knowledge ( pramdina ); while the knowing subject is the fire. 

56. After the destruction of all the objects, they remain existent in the 
form of residual traces. Therefore, they should also be placed into 
the flames of the fire of consciousness. 

57. While giving exposition of the mystery of uccdra related to the 
movement of the vital energy, the author states that due to this 
movement an unmanifest sound becomes manifest. This unmani- 
fest sound is called unstruck sound ( cindhcitci ). Before the rise of 
prana, the aspirant causes it for a moment to rest in his heart. 

58. By the term void (s uny a) negation is meant. This is the state ot dis 
solution of all objects. The heart is known as the void where nonex 
istence of any positive entity is possible. It is essentially ot tie 
nature of consciousness where bliss, the essence of it, remains per 
fectly blossoming. It is because of this nature that it is called innate 
blissfulness ( nijdnancla ). The experiencing subject feels it as tie 
very nature of the Self. With direct vision ot one s own nature t ns 
blissfulness becomes manifest. 

59. At this level, as there is no existence of objectivity in any way, the 
experience of the delight that occurs there is called nitdnan a. 
Then the energy of consciousness, after making the void mam est, 
assumes the nature of vital energy, which possesses dual torm. n 
the one hand, prana is insentient, and on the other it is sentient, or 
the Lord has made it distinct from other insentient objects by 
bestowing sentiency on it and has made it the experiencing subject. 
It experiences the bliss of its own ( nijdnancla ), however, as the 
experiencing subject proceeds along the knowable objects touching 
the instrument of knowledge. In other words, when it becomes 
slightly inclined toward externality, then the bliss which remains 
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associated with it is known as nirananda . This is because it loses 
the earlier nature of blissfulness belonging to the experiencing sub 
ject alone. 

60. Parananda literally means the bliss belonging to the other. With 
the rise of the knowable, which occurs along with the rise of apatia, 
distinction or otherness shows itself. Therefore, the bliss that 
becomes manifest, at this stage, does not belong to the Self but to 
something distinct from it. It is for this reason that it is calle 
parananda. 

61. On the level of samana all the knowables become intermixed with 
one another and show themselves as the unity of all. The delight 
that develops as a result of this is highly extensive and nourishing- 
It is for this reason that a yogin experiences this particular kind of 
bliss as brahmdnanda . 

62. The number of the movements of the inhalation and exhalation is 
21,600 during the period of 24 hours. When the yogin is able to 
dissolve the inhaling and exhaling breaths in the middle current 
(madhya mdrga ), only then the vital air known as prana transforms 
itself and becomes udana. When one is able to rest there, one expe- 
riences bliss abiding in the experiencing subject, which is quite dis- 
tinct from nijananda and other types of bliss. It is called 
tnahananda because of its greatness. 

63. After one attains and experiences tnahananda , one advances fur- 
ther and as a result of the rise of vydna, the great all-pervasive one, 
one experiences bliss free from all accidental attributes. This type 
of bliss is known as bliss of consciousness (ciddnanda). 

64. Some technical terms connected with the concept of repose 
( visrdnti ) are known as pragdnada, udbhava, katnpa, nidrd, and 
ghftrni. Their meanings are as follows: when the yogin utilizes the 
means related to the body to attain the highest reality, he experi- 
ences a sort of delight which is the result of his intention toward 
fullness ( purnatd ). The emergence of delight occurs only at his 
contact with fullness. When the yogin remains absorbed in that 
delightful state (even for moment), his firm conviction regarding 
his identity with body is severed as if with the flash of light of con- 
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sciousness. Then he experiences a sudden “upward movement” 
known as “a jump upward” ( udbhava ). This takes place because the 
pull in the opposite direction becomes absent. As all the bonds 
functioning in the lower regions are cut off by the light, this upper 
pull leads the aspirant to feel and attain his own innate potency, the 
energy of which cuts off all the bonds of ignorance. This state is 
technically known as kampa, which literally means shaking. Then 
the state that follows is called nidra. At this state all external sense 
organs cease to function, and even the internal ones stop to func- 
tion properly. Hence he feels a kind of slumber which is a tempo- 
rary state, for when he attains steadiness in pure consciousness, he 
experiences the immanence of consciousness and is able to realize 
that all, whatever that might be, is, in essence, consciousness. With 
this direct realization he wanders or whirls ( ghurnate ), that is, 
arrives at the state of vibrate consciousness, until finally the state 
of great pervasiveness ( mahdvyapti ) begins to shine forth. The 
effect of this is that his ignorance, which is his firm conviction in 
the form of conceiving the nonself as the self, is destroyed first. 
This is followed by the destruction of the conviction of conceiving 
the self as nonself. Finally, the yogin directly realizes the true 
nature of the Self. 

65. The five states like waking, etc., are related to the triangle centrally 
located in the niuladhdra, where the delight is experienced. e 
bulb is the location of udbhava, kampa is experienced in the heart, 
the palate is the place of the sleep {nidra), while the whirl ( ghimu 
is experienced at the ‘end of twelve’ {dvadasanta). 

66. The absolute state of the heart of repose which is attained through 
iiccdra is technically known as unmanifest [lingo]. This lihga is o 
three types, i.e., avyakta, vyaktdvyakta, and vyakta. Avyakta lihga 
is characterized by absorption ( linam ) where everything loses its 
individuality. However, it is only experienced while one remains 
unified with it. It is this state from which the universe emerges and 
where it finally goes to rest. The manifested-unmanifested {vyakta - 
vyakta) form of lihga is of the nature of absorption with highest 
reality, which shines in the form, “I am This." Therefore, it is 
related to the pure level of dynamic energy on the one hand, and on 
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the other, to the objective world. The manifest ( vyakta ) lingo is of 
the nature of cognition in which I-Consciousness becomes subordi 
nated and manifests itself as if distinct from it and therefore shines 
as “This.” However, even at this level it does not lose its pure 
nature of consciousness. 

67. The movement of vital energy is of two kinds. The first one is vibra- 
tive and natural, while the other is of the nature of activity and is 
born of effort. The dynamic movement of the vital energy is ever 
associated with a sound which is known as unstruck sound 
(i anahata ). It goes on sounding automatically in the heart of every 
living being. There is none to utter it or to stop it. All the phonemes 
abide inseparably in it. Furthermore, yogins experience two dis- 
tinct aspects of nclda. The first is ever shining which does not have 
any rest. It only rises once and remains shining forever. Another 
aspect of nddo is one which rises but which also sets. However, the 
subtle nclda where all the phonemes inseparably abide is known as 
the unmanifest sound. Two seed mantras ( bijas ) called srsti and 
samhdra are its manifested forms. In other words, nclda is cog- 
nized by the help of these seed syllables. 

68. These are the letters from “ka" varga to the end of “pa" varga. In 
this context they are used as mantras. 

69. Scimaya is known as convention, i.e., a supposed relation between 
words and their meanings. 

Chapter Six 

70. The vital air is ‘of the nature of universal vibration’ (sdmdnyaspan- 
dcina ), which assumes the form of ‘individual vibration' ( visesa 
spanda) known as prana, apdna, samctna, uddna, and vydna. 
These five pranas are locations that must be harnessed for the 
attainment of supreme reality. 

71. The external objects to which one could take recourse for the attain- 
ment of the highest reality are: a sacred diagram ( tnandala ), an 
altar, vessels, rosary beads, scriptures, the symbolic form of Siva, 
a human skull ( tilra ), a form made of plaster or a painting, or an 
image or statue in the likeness of one’s teacher, etc. They may be 
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employed in any number and exhibit a wide variation in specific 
form, provided one recognizes the object’s purpose is attaining the 
highest reality. 

72. The procedure regarding the vital air {prana) is discussed first 
because in its creative upsurge, consciousness first assumes the 
nature of prana. For this reason, one desirous of the attainment of 
supreme reality first takes recourse in prana. Furthermore, all the 
‘six paths’ {sadadhvds) are supposed to abide in prana. In the Tan- 
trdloka, Abhinavagupta writes: “The former of the sixfold paths, 
which again is threefold, is known as the path of time. Clearly this 
path is established in the vital energy {prana)" (TA 6.37). 

73. Manifestation or luminous shining forth of entities occurs in a two- 
fold way: either by following a sequential order or manifesting 
without any sequence. The former shines through the relation of 
cause and effect, i.e., the cause shines prior to the effect, which 
comes later. When it shines without any sequential order, for exam 
pie, the knowledge arising from the perception of a painting 
appears as a unified whole in which priority and posteriority shine 
at the same time. The author states elsewhere that the mutative 
activity’ {kalana) is responsible for the manifestation of all six 
paths which are distinct from one another, and also for those enti 
ties in their respective forms of limitations. Both sequence an 
non-sequence shine in the vital energy, which is one ol the activi 
ties of time. As it causes mutations, divisions, and change, it is 
known as kdla, which is derived from the verbal root kal, one o 
the meanings of which is to cause change. 

74. Consciousness is eternal. It is free from the fetters of space and 
time. The Lord, who is in essence light, on account of his tree wi 
creates the universe composed of sentient subjects and their o jects. 
This is done by the power of time called Kali, the dynamic energy 
which is the cause that creates change in external and internal enti- 
ties. However, it is relevant to note here that consciousness in its 
essence is entirely free from change. 

75. The power of time, which is inseparably associated with conscious- 
ness ( samvit ), causes everything to manifest externally. The result 
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of this mutation is that the very consciousness itself assumes the 
nature of vital energy, in which all forms begin to shine forth. 
However, in this process of externalization, consciousness by its 
free will separates the universe from itself. At that time it cognizes, 
“I transcend everything.” This is the experience characteristic of 
the void (s'unya) of consciousness. This void ot consciousness 
seems to be static. However, dynamism in the form of a slight 
vibrating pulsation begins to show itself. When this happens, the 
first creative flow begins to proceed outwardly into manifestation. 
This flow is not the flow of consciousness but of the vital energy. 

76. When the power of activity becomes predominant, the entire cre- 
ation shines forth in a twofold way. First is the ‘path of time 

( kdladhva ), and second is the ‘path of space’ ( desadhva ). The path 
of time consists of three forms known as varna, mantra, and pada. 
The path of space has also three divisions, i.e., kala, tattva, and 
bhuvana. 

77. Normally the movement of the vital air proceeds from the ‘region of 
the bulb’ located below the generative organ and the anus. However, 
no spiritual result can possibly be attained by the normal movement 
of the breath. Therefore, the vital breath should be made to flow 
Horn the heart by one’s own effort. The saktis named vama, 

ha, and raudrl belong to the prabhu sakti and impel the movement 
of the breath, either singly or in combination. While the saktis 
related to the Lord, one’s own power, and the vital energy jointly 
all cause the vital breath to move upwards, at different times they 
assume the dominant and subordinate roles with respect to one 
another. When the vamasakti aspect of prabhu becomes predomi- 
nant, the person remains inclined toward the world and material 
objects; when the jyesthasakti aspect of prabhu assumes domi- 
nance, it brings about the enlightenment of the aspirant; the raudt i 
aspect of prabhu keeps a person linked to the world, but at the same 
time it helps him to attain identity with Siva. 

78. In the movement of the breath from the heart up to the ‘end of 
twelve’ ( dvadasanta ), the vital air occupies the space of thirty-six 
digits in length. If the four quarters of the day are supposed to exist 
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there, then nine digits is the length of one quarter. One half of a tuti 
is the time of the junction {sandhi). 

79. The day is the period when the sun shines and the moon, in the form 
of apana, declines. For this reason, the day is conceived to be the 
period of the dark fortnight. Similarly, during the night, apcina, in 
the form of the moon, arises; therefore, the night is conceived as 
the bright fortnight. 

80. There are two places of ‘repose’ ( vis'rdnti ), composed of half of a 
tuti each. They are in the center of the heart and at the ‘end of the 
twelve’ (i dvadasdnta ), free from the changing effects of time. Both 
locations are the junctions of prana and apana. The time unit for 
each of them is one tuti. 

81. Here the concept of day and night is explained in a different way. 
The day is the period when manifestation of objects occurs; the 
night is that period when blissfulness becomes predominant. 

82. ‘The passage of a planet from one sign of the zodiac to another 
(samkrdnti), occurs in six sections each along the path of the vital 
breath. They are; rnakara, kumbha, inina, mesa, vrsa, and nut 
huna, while on the other half they are: karka, sithha, kanya, tula, 
vrscika, and dhanu. Similarly, the sun’s progress towards the nor 
and towards the south, respectively, is also conceived of as occur 
ring in the breath. The period during which the sun moves to tie 
north is considered to be the bestower of good results in the othei 
world, while the period during which the sun proceeds towards the 
south is considered to be the bestower of good results in this mate 
rial world. 

83. The twelve superintending deities, one for each month, are called 
rudras and named Daksa, Canda, Hara, Candl, Pramatha. Bhima, 
Manmatha, Sakuni, Sumati, Nanda, Gopalaka, and Pitamaha. 

84. If the movement of the vital breath covers one digit, only represent- 
ing a season (two months), then the sun's movement occupies only 
the span of three digits. As a result, the span of one year will be six 
digits and in one single movement of the outgoing and ingoing vital 
breaths twelve years can be conceived. 
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85. The normal period of the year with reference to human beings and 
the supposed year of the vital breath are different. 

86. The span of a divine year is said to to consist of 12,000 human years. 
This period is divided into four divisions known as: krta, consisting 
4,000 years: tretd, consisting of 3,000 years; dvdpara, consisting 
of 2,000 years; and kali, whose duration is 1 ,000 years. Thus, the 
total comes to 10,000 years, while the remaining 2,000 years are 
considered to be junctions. The span of these junctions is 400, 300, 
200, 100 years and counted in the following way: the last 100 years 
of the kali are added to the first 400 years of the krta; thus the span 
of the first junction is 500 years. Similarly, the duration of the junc- 
ture of the krta and tretd is 400 years plus 300, and thus 700 years, 
next, the duration of the juncture of the tretd and dvdpara is 300 
years plus 200 and thus 500 years; finally, the juncture of dvdpara 
and kali is 200 years plus 100, yielding 300 years. Therefore, the 
accumulated duration of all the junctions is 2000 years. 

87. Different Indras are said to be the rulers in different cycles of Manu. 
During the period in which Brahma remains active, fourteen cycles 
of Manu pass on. This long period is said to be a span of one day of 
Brahma’s life. His night is of the same span. 

88. The term “three worlds" refers to the nether world along with the 
bhufi, bhuvah, and svah. 

89. The night in avyakta is said to be a kind of dissolution. However, 
this is a subsidiary dissolution ( pralaya ) and not a principal one 
( tnahdpralaya ). 

90. According to the teachings of dgarnas, those who have attained lib- 
eration following the doctrine of Samkhya and other systems are 
certain to be created again at the start of new creation. This is 
because their liberation is ot limited nature and does not elevate 
them above mdydi. For details see Chapter Eight. 

91. The sheaths ( kancukas ) are five or six. They are niyati, kald, rdga> 
vidyd, kald, and mdydi. Mdyd is the all-pervading principle. The 
day of kald is the duration of 100 years of those who live in the 
principle niyati. In the same way, 100 years of kald is the span of a 
day of those who live in the principle rdga. One hundred years of 
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principle called rdga are only one day of the principle of vidya. In 
the same way the day of the principle kalci comprises 100 years of 
the principle vidya. Similarly, one day of mdyd is made of 100 
years of the principle kalci. 


92. The night related to the principle of Sadasiva is considered to be the 
great dissolution (rnafidpralaya) . During this period all the paths 
( adhvas ) remain dissolved in the state of equilibrium. The super- 
intending deity known as Sadasiva is dissolved in the primal sound 
(nada). This primal sound is in turn dissolved into sakti, sakti into 
vydpini and vyapini into samand. In samand there is no trace of 
time. It is the everlasting state. It is from this state that time arises 
like the opening and closing of the eyelids. Though all the limite 
souls rest in this supreme state of equilibrium, they do not attain 
final liberation. 


93. The creations and dissolutions are highly extensive and varied an 
abide in the vital energy. The vital energy is essentially of t e 
nature of vibrative energy {spanda). This energy, from which 
and its divisions emerge, is ever-pulsating. Time is not at all a ^so 
lute but relative, and it has its base in the will of the Lor . ^ 
account of the vibration of consciousness, the minute mo 
becomes varied and it is experienced as highly extensive. 

94. There are two ‘ends of twelve’ (« dvadasdnta ). One is above b ^ 
mdrandhra and the other is in mulddhdra. The first is known ^ 
sivadvddasdnta, the end of twelve related to Siva, and the ot 
known as the end of twelve related to sakti. 


95. The six causal deities ( kdranasatka ) each have six centers. 
abide in those centers in the ascending and descending or 
superintending deities of the respective centers function in 
ent stages of life and finally bestow release ( moksa ). 

96. The ten principal channels that prana circulates through are ida, 
pingald, susumnd , gdndhdri, hastiyjihvd, pfisd, yas'd, alani i usd, 
kuhu, and scinkhini. Although all the channels have emerged from 
the navel, they become manifest in the heart. 

97. The superintending deities of directions are ten. They are Indra, 

Vahni, Yama, and so on. They rotate in a cyclic order and as a 
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result, limited souls act in accordance with the nature of these dei 
ties. Sometimes they are morbid, sometimes they are haughty, sa 
elated, happy, unhappy, etc. 

98. The names of three principal channels are idd, pingald, and sus 
umnd. They are supposed to be located inside the spinal cord. I4a 
is placed at the left, pingald to the right, and susumnd in the mid- 
dle of the spinal cord. Ida represents the moon, pingald the sun, 
and susumnd the fire. While the vital air samana moves along 
these three principal channels up and down, they assume the 
nature of the sun, the moon, and fire. 

99. All the Sanskrit syllables are divided into eight groups ( varga ). All 
the vowels come under “a” group (varga). The number of vowels ts^ 
sixteen. Then come the group of “ ka , ” “ca,” 'da, ta, pd, 
sa, ’ and the group of semi-vowels. 

100. The number of half mdtras regarding “ka” and so on is thirty-three. 
Half mdtras of long vowels are thirty-two. Phonemes known as 
pluta have six half mdtras. Therefore, the total of half mdtras is 81. 

Chapter Seven 

101. According to this system, the Lord’s power of action ( kriydisakti ) 
manifests time and space as ‘paths' ( adhvas ). The path ot space is a 
means of unifying and traversing insubstantial and substantial 
forms such as the intellect, the altar or image, the void. Despite 
this diversity, all these forms abide in consciousness and have their 
place of repose ( visrdnti ) in consciousness. 

102. On the path, all forms shine internally and externally through the 
outlets of consciousness; this is how they are created and mani- 
fested. Consciousness, in its autonomy, shines as both the knowing 
subject and its object. The variety of objects, though not different 
from the knowing subject, appears as if different from it. 

103. The aspirant attains the nature of Bhairava by perceiving everything, 
from the all-consuming fire ( kdldgni ) said to abide at the bottom of 
the earth, to the highest principle, i.e., andsritasiva, in ascending 
order and unifying them into the singularity of I-Consciousness. 
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104. Worlds of a variegated nature are included under the principle of 
earth. The sphere under which they shine is called the sphere of 
Brahma. Similarly, other spheres, e.g., the sphere of prakrti, the 
sphere of may ci, and the sphere of sakti, are wider than the preced- 
ing one. All the principles from water to prakrti come under the 
sphere of prakrti. All the principles from piirusa to mdyd come 
under the sphere of mdya. The extent of the sphere of sakti extends 
up to the Sadasiva principle. Thus, the number of spheres (andas) 
is four. The spheres are the masses of substance which have fallen 
from the state of energy. 

105. According to this system, there are ten ‘guardians of the quarters 
in accordance with the number of directions. The guardians of 
each direction are composed of a group of ten, consisting of a 
superintending deity and nine subordinates. Taken as ten groups o 
ten guardians, the total number becomes 100 deities; therefore, 
they are known as the “Hundred Rudras” (Satarudras). 

106. This system envisions a limitless number of ‘worlds made from 
and dominated by each principle. These worlds exist so that sou s 
which have not received the Saiva form of initiation, but have 
attained a lower form of perfection through a continuous P ra ^ t jf ^ 
of concentration, receive a body and sense organs best suite 
experiencing pleasure and pain in a particular world, an ma J 
finally attain identity with the Lord. Every world has superinten 
ing deities who are called the Lords of that world. 

107. Located in the intellect principle (buddhi tattva ) are eight w ° r _ 

( bhuvana ), each dominated by a class of heavenly beings or ei y. 
pisacas, raksascis, yaks'as, gandharvas, Indra, Soma, iajapa i, 
and Brahma. 

108. According to the Svacchanda Tantra, the names of the worlds 
under prakrti are: Akrta, Krta, Vaibhava, Brahma , aisnciva, 
Kaumara , ‘belonging to Utnd’ ( Anna ), and belonging to Sit ant 
ha.’ Ksemaraja explains that those who have practiced yoga with 
renunciation attain the ‘world' ( bhuvana ) named Akrta, while 
those who practiced karmayoga reach the bhuvana named Krta. 
Similarly, those who practiced nirmanayoga go to the world of 
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rbhus. The abode of Brahma is attainable to those who P ract1 ^ 
yoga with conviction that pnrnsa is one universal soul. The a o 
of Visnu is the final resort for those who strictly piacticed yoga 
according to Vaisnava tradition. Those who practice yoga mal /j 
taining celibacy ( brahmacdrya ) go to the abode ot Kauntaw wor 
The abodes above this, named Annul and Sraikantha , are t 
abodes of those who practice yoga according to the Saiva doctrine. 


109. There are seven groups of eight deities who preside over different 
principles. The first is called patysttaka, the group of eight Lor s 
beginning with Lakulisa and ending with Amaresa. The secon is 
called Guhydstaka. who are the Lords of fire; the first of them is 
Bhairava. The third group is Atiguhydsttaka, which iules over t e 
principle named wind ( vayu ). The fourth group of eight is calle 
Pavitrdstaka, with Sthdnu, etc., who rule over the principle calle 
dkasa. The fifth group of eight, beginning with Sthiila and endin^, 
with Chagalcinda, rules over ahamkdra. The sixth group of eight 
divinities called Yonyastaka rules over the intellect. The seventh 
group of eight is called Yogdstaka which rules over prakrti. 

110. The eleven worlds of the Rudras are as follows: Vania, Bhima, 
Ugra, Bhava, Isa, Ekavlra, Pracanda, Gaurl, Aja, Ananta, and 
Ekasiva. 


111. The names of the worlds in impure vidya, kale, and niyati are Kro 
dhesa and Canda, Samvarta and Jyoti, Sura and Pancanta, respec 
tively. 

112. The worlds under kald and mdyd are as follows: Ekavlra, Sikhi. 
Srlkantha in kald, while in mdyd, Mahatejas, Vania, Bhava, Udb- 
hava, Ekapihga and Tsana, Bhuvanesa and Angustha. 

113. In pure vidya principle there are five worlds. I hey are: Hala- 
halarudra, Krodha, Ambika, Aghora, and Yama. 

114. Every principle is composed of subtle elements (kalds). They are 
called nirrtti, pratisthd, vidya, sdntd, and sdntdtltd. The number 
of worlds in nirrttikald is sixteen; in pratisthd the number is fifty- 
six; in vidya the number is twenty-eight; in sdntd the number is 
eighteen. There are no worlds in sdntdtltd. Thus, the total number 
of the worlds in all five kalds is one hundred eighteen. 
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Chapter Eight 


115. The generic attribute of all jars is jarness, i.e., that which perme- 
ates all jars. The highest Lord, Siva, is far more extensive than any 
other generic attribute; therefore, he is the greatest universal by 
whose light everything shines. 

116. According to this system, where some specific characteristics such 
as, support, solidity, etc., are found, that is to be known as the 
earth principle. These characteristics of the earth are seen in the 
regions beginning with the all-consuming dreadful fire ( kdldgni ) 
and ending in the world of Virabhadra. 


117. The theory of the nature of absolute causal relation states that even 
at the emergence of creation, the universe is nothing but an expan 
sion, an ‘opening up' (srsti) of the light of the autonomous Lor . 
The Lord is also the cause of ‘maintenance' ( sthiti ), i.e., the uni 
verse remaining steadily present within the Self; and ‘withdrawa 
{samhara), the state of rest in one's own Self. According to this 
theory, in reality no change has taken place in the Sell, which is 
identical with consciousness. Furthermore, internality and exter 
nality are not distinct from each other, but two sides ol the same 
reality. The artificial or fictional causal relation is not real, 
accepted only to help explain the state existing in mayo- The P ow ^ 
of causal relation is limited and governed by the Lord s restric 


power ( niyati ). 

118. For the creation of a particular object, some elements are P re ' 
in the beginning and others follow it in a regular order. llS or 
of sequence, in the form of priority and posteriority, iel 
invariably present; for example, the clay used in nia mg aj 
always present before the jar itself comes into existence. 

1 19. Every effect has in its background the sentient cause as its agent, 
the conscious agent is absent, the aggregation of all the causes, 
either individually or collectively, cannot produce the inten e 
object. For example, even if the stick for moving the pottei s wheel, 
clay, and other necessary materials tor making ajar aie present, 
the jar cannot be produced if the potter himself is absent. There- 
fore, it is concluded that a conscious agent is required for produc- 
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ing an effect. However, all of the above-mentioned instruments, 
along with the sentient agent, are considered as the cause of any 
action which in reality terminates in consciousness. 

120. It is generally accepted that the causal relation depends on or is 
controlled by the restrictive power of the Lord. Theretore, it is 
relative, but the absolute causal relation depends on none. Con 
sciousness shines in the form of the universe. For instance, all the 
principles ( tattvcis ) from earth to Siva are dependent on the one 
prior to it. The earth is supported by the water, the water helps the 
earth for its solidity. Furthermore, all the elements are unable to 
come into being without the existence of subtle elements. In the 
same way, these subtle elements cannot come into existence with- 
out the blossoming action of the sense organs. That again is impos- 
sible without determination regarding different sense organs. This 
also is not possible without the existence of the primary matter 
inseparably and equally linked with all, which is known as 
tniilaprcikrti. This primary matter, being an enjoyable object, is 
unable to exist without the subject that enjoys it. The subject that 
experiences it is the sharer of the experience of different objects of 
experience. It is for that reason that it is considered limited. Thus, 
the limitation that is seen in a conscious subject (purusa) is only 
imposed and not real. This imposed limitation is due to kola, kola, 
niyati, rciga, and vidyci, which cannot be activated without con- 
sciousness ( scimvit ). However, consciousness, being partless, can- 
not manifest without the existence of the delusive power called 
may a. Freedom, the cause of limitation, has comparative distinc- 
tions of manifestation. These features are shining in the beginning 
as slightly unlimited, then unlimited, then slightly blossoming anti 
finally are fully bloomed. However, these states of the manifesta- 
tions by the power of freedom could not be possible without that 
which is perfectly luminous by nature, which in this system is 
called Bhairava. 

121. This remark explains the existence of differentiation or multiplicity 
in spite of the presence of the Absolute everywhere. 

122. Mount Meru cannot be supposed to be the cause of the jar, because 
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it exists in a distant place. The question implied here is, how could 
the universe be created by a Lord who remains distant? 

123. This is to say that the effects can be produced in a variety of ways. 

124. Siva is, in essence, consciousness. He is perfectly full and free 
from desire. In the state of tnayd, the limited soul feels a longing 
for an object in order to fulfill his desires. The desire arises in the 
limited soul because of some want in him. The Lord, on the other 
hand, does not lack anything. Therefore, there is no question of 
any desire in him. However, on account of his freedom, a sort of 
intention toward tasting of his delight continuously goes on. The 
pentad named siva, s'akti, sadasiva, is'vara, and suddhavidya, who 
abide in the pure path ( adhva ), shine with comparative intensity 
from the relish of the taste of delight on account of his autonomy. It 
is because of the comparative intensity of this relish that con- 
sciousness manifests itself as “1” (< aham ). This is known as the 
state of s'akti. In other words, consciousness which is absolute 
C anuttara ) now sees (as if), on the mirror of consciousness, its own 
reflection and cognizes it to be its own, then the cognition that fol 
lows is “I am This” {aham idam). In this instance, the substratum 
where it shines is “I” and “This” shines as an indistinct outline o 
the picture. In the cognition, “I am This,” “I” is the principal an 

“This” has the subordinate position. The principle known as 
sadasiva abides where the host of the subjects called mantresvara 
cognizes the universal light of consciousness as “I am This. But 
on the level of the knowing subjects called mantresvara, this cog 
nition assumes the form of “This is I,” where 'This is V1V1 y 
prominent and “I” is subordinate. This principle is called fsxara, 
where “This” as the knowable shines with “I, invariably one wit 
it. In suddhavidya , on the other hand, there is no distinction^ 
between principality and subordinacy. There both I and This 
shine in a balanced way. 

125. In this triadic system, subjects are of seven kinds. They are known 
as sakala, pralaydkala, vijhanakala, mantra, mantresvara, 
mantramahe svara , and Siva. Impurities are ol three kinds. They 
are dnava, mdyiya, and karma. The anavamala is of two kinds. 
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First, it lacks right knowledge regarding the Self, which is of the 
nature of consciousness. The second is the wrong notion of con- 
ceiving non-self, that is, the body, the sense organs, prana, etc., as 
the Self. The impurity born of mdyd ( mdylya ) causes the notion of 
difference. The impurity born of deeds (karma) appears to the soul 
to be of the nature of virtue and vice. Impurities are considered to 
be the bond by which souls remain bound to worldly existence. The 
knowing subjects who have all of the above three defilements 
(mala) are called sakala. The souls known as pralayakala have two 
such impurities, i.e., dnava and karma. The vijnanakala souls have 
only one mala. They are of two kinds: (a) free vijnanakala souls, in 
which all impurities have ended, and (b) vijnanakala souls, in 
which some trace of impurity still persists. From among the first 
group, eight vidyesvaras are selected, and from the second group 
seven million mantras serve the Lord to help the worldly people. 

126. Siva is always perfectly full of His five powers. However, he mani- 
fests different principles in which a particular energy shines pre- 
dominantly while other energies remain subordinate. On account 
of this factor different principles, even in this pure path, and dis- 
tinct features like Siva, Sadas'iva, etc., become manifest. 

127. According to this system, defilement (mala) is not a distinct sub- 
stance as accepted by dualist Saiva thinkers. 

128. It is comparable to a seed, which does not take root and blossom 
externally and is going to be destroyed. 

129. The characteristic of kald is limited doership. 

130. In some doctrines kcila evolves after niyati, but in the present text 
niyati is mentioned after kcila. The reason for this is that the causal 
relation cannot stand without time, for the regular order of the 
cause preceding the effect cannot take place without time. Priority 
and posteriority can exist only when time comes into being. 

131. Kald is the agent which creates the knowable object and the effect 
as separate from itself. 

132. Sukha is the state of agitation which is pleasant, rajas is the state 
of agitation which is painful, while tamas is the state of agitation 
which lacks awareness. 
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133. Above intellect (buddhi ) and below the primordial matter ( prakrti ), 
a guna principle ( tattva ) is supposed to exist. It is only an aspect of 
prakrti, the balanced state of three gunas. Therefore, the balanced 
state of gunas is called prakrti and its agitated aspect is known as 
guna tattva. However, guna is not counted as a distinct principle 
from prakrti . The impelling force that agitates or breaks the bal- 
ance of prakrti is the superintending deity of the tattva. The agita- 
tion in prakrti occurs in relation to those who desire enjoyment, 
but in those in whom these desires of enjoyment have disappeared, 
this agitation does not create any effect. According to the Trika 
system, agitation in prakrti is caused by the Lord Srlkanthanatha. 

134. According to Samkhya philosophy, prakrti is insentient, while 
purusa is sentient but non-active either in bondage or in liberation. 
Therefore, some external agent of agitation is required. According 
to Saiva philosophy, agitation is created by the intervention of 
Isvara. 

• • UT 

135. As, for example, when one perceives an object, the cognition 
see a tree” arises. In this instance, “I” is a subject and a tree is an 
object. The relationship between the two, the experiencing subject 
and object is the result of ahamkara. For seeing a tree, eyes are 
sufficient, but the sight of the tree is experienced by the instru 
ment “I” ahamkara. 

136. When, by spiritual practice, the mind becomes subtle, it does not 
require any external instrument for perception. At that point, l 
can see through the sense of touch and experience touch througt 
the sense of hearing, etc. 

137. This is a reference to the Vaisesika school of thought, according to 
which sense organs are born of matter. 

Chapter Nine 

138. Here thirty-six principles ( tattvas ) are understood in terms of 
seven kinds of knowing subjects ( pramata ) residing on the seven 
spheres along thirty-six principles. 

139. The plural ending attached to the names of these seven knowing 
subjects indicates the existence of a great number of knowing sub- 
jects belonging to each of these groups. 
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140. In the lowest sphere, from earth to prakrti, reside the sakalci know- 
ing subjects. The sakala knowing subjects are capable of perceiv- 
ing only the principles from earth to prakrti. The higher knowing 
subjects, who possess more extensive subjectivity and therefore 
possess qualitatively different energies ( saktis ), are capable of per- 
ceiving the higher principles. 

141. InTA 10:3-5, Abhinavagupta explains: 

The principles from earth to prakrti are divided into 
fifteen on the basis of the [seven] possessors of power 
(, saktiman ), their powers (saktis). along with their ‘unique 
nature’ or ‘thing in itself’ ( svarupa ). There are thir- 
teen divisions from purusa to kald; eleven divisions 
[exist] when the pralaydkala [group of knowing sub- 
jects] becomes the thing in itself; it is similar with mdyd; 

[there are] nine divisions when the thing in itself becomes 
vijndindkala; seven divisions [manifest] when the man- 
tra [knowing subjects] becomes the unique nature; a 
threefold division [arises] when the mantramahesvaras 
become the unique nature. Siva, whose nature is con- 
sciousness, which is dance of uninterrupted light, has no 
division. 

142. The expression prameyatdyogya means: ‘that which is worthy to 
be conceived as an object itself.’ that is, as insentient; it is neither 
energy nor the possessor of energy. 

143. According to this system, the universe is of a threefold nature, 
non-transcendent ( apara ), transcendent-non-transcendent (pard- 
para), and transcendent (para). In other words, reality is primarily 
conceived as possessing an objective side ( nara ), energy ( sakti ), 
and a possessor of the energy {saktiman). However, Abhi- 
navagupta points out that the ‘thing in itself’ (svarupa) is the 
sphere of objectivity, the s'dkta is the sphere of perception, and the 
possessor of power is the perceiver or knowing subject. Therefore, 
all seven knowing subjects are Siva, who possesses different ener- 
gies, that is. different powers in the different spheres in which they 
operate. The thing in itself is common to all of them, which pro- 
vides a degree of objectivity. 
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144. Limited knowledge ( vidyd ) and limited agency ( kald ) are consid- 
ered to be the energies of the sakala souls, who are defiled by all 
three impurities ( malas ). Although sakala souls are bound and 
limited by impurities, they possess the powers of knowledge and 
action. 

145. The word asphuta means indistinct or dormant. In pralayakala 
souls, vidyd and kald are still present; however, they remain dor- 
mant because they rest in deep sleep ( susupti ). 

146. The sevenfold differentiation of the saktis is used for the purpose 
of elaboration and instruction. In reality, there is only one s'akti 
belonging to the Lord; that is, His svatantryasakti, which is 
inseparably united with Him. This autonomy manifests itself as 
many saktis, but at the same time keeps all of them within and 
shines as one. 

147. Distinctions among the instruments do not create distinction in the 
subject. The supreme subject, by means of its power of freedom, 
creates divisions in its own Self by causing some to shine as an 
object, and others as an instrument. 

148. Here begins a long and complex argument in which Abhinavagupta 
attempts to refute ‘doctrine of perceptibility’ advocated by the 
Mimamsa school. According to the Mlmariisa theory, in order to 
be perceived, every object must possess a quality of perceptibility, 
any object devoid of this quality cannot be perceived. A 1 
navagupta disagrees and attempts to prove that perceptibility is not 
the quality of an object, but a power possessed by the perceiver. 
All entities already exist within consciousness, and when a given 
entity appears within the organs of perception of a perceiver, t en 
it becomes an object of perception. Everything is illuminate y 
consciousness, including defilement {mala), as well as non exis 
tence, because for a thing to be non-existent, it must be included in 
consciousness. Therefore, objective existence depends on con- 
sciousness, and is not perceptible independently from it. For Abhi- 
navagupta, it is important to establish this position, because he 
needs to argue that the knowing subject must develop a higher 
level of subjectivity to be able to perceive the larger and subtlei 
spheres of reality. 
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149. The one who is self-luminous does not need anyone to perceive this 
shining, because it is the very nature of the divine to shine. There- 
fore, He does not assume the nature of objectivity, and because of 
that the quality of being perceptible, which is distinct from its own 
Self, does not appear in Him. 

150. The point here is that this feeling of jealousy does not abide in the 
beautiful woman, but in the person himself. 

151. The act of watching this dance becomes complete when a person 
attains the state of aesthetic pleasure by becoming one with the 
unified light of awareness manifested through the watching audi- 
ence; thus, vidya and kald awaken subjectivity in sakala souls 
where objectivity is predominant. 

152. The point here is that when objectivity in the principles from purusa 
to kald are conceived and the portions of the veils ( kancukas ) come 
into perception in the form of objects, then the subjectivity of 
purusa is lost. 

153. The distinctions have been ascertained, but the number of objects 
which possess multiple natures cannot be stated. Therefore, the 
author, taking a clay jar as an example, presents its varied nature. 
Its quality of being a knowable object is nothing but its identity 
with the knowing subject. Therefore, when the jar is known by all 
knowing subjects as ajar, then it comes under the sakala group. 
When, on the other hand, it is only perceived by Siva, it is none 
other than Siva Himself. 

154. The seeker who apprehends the earth principle as Brahman, but 
who dies before becoming fully established in Siva, attains the 
state of vijndndkala. 

155. Those who practice the yoga of conceiving the earth principle as 
Brahman, by the end of the day of Brahma ( kalpa ), or at the time 
of death, attain the state of pralayakevala. 

156. When the group of seven knowing subjects, from sakala to Siva, is 
agitated ( praksobha ), they become intent on functioning in their 
respective fields. This agitation is known as a ‘pulsation’ or a 
‘change.’ This brings about the appearance of the seven saktis; there- 
fore, the number of possessors of the saktis ( saktimdn ) is also seven. 
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157. The purity of pure knowable ( suddhaprameya ) is a result of it not 
being touched by the knowing subject. This is the case with the 
earth principle as well as the thing in itself {svcirupcis) of all the 
other principles as well. 

158. When a person well-established in prana perceives an external 
object, his breath goes outside to a span of sixteen digits (angulas). 
When the tinal measure comes in contact with an object, the 
breath becomes identified with it. This is explained by the term 
tanmayl . 

159. Those who are endowed with discerning capability are able to con- 
ceive filteenfold nature to the end of pradhdna. 

160. With the lessening of the number of thought constructs, the span of 
a tati also lessens. The lessening of the thought of this-ness 
( idcinta ) diminishes gradually, and it finally results in the form of 
absorption into Siva constituting two digits ( angulas ). 

161. The word scivadhdnatd here means "steadiness of consciousness of 
that is not to be diverted from here to there, or from this to that. It 
means that the yogin remains attentive towards that one from 
which the knower of the object ( grdhaka ) arises, and from where 
the object gets its rise. It always remains steady in self-luminous 

consciousness alone. 

162. According to early Saiva thinkers, such as Kallata, the meaning of 
the word pcita is goddess Kail, Matrsadbhava, Bhairava, Pratibha. 
However, the author himself is reluctant to go into depth explain- 
ing the mystical meaning of this word. 

163. When a yogin practices meditation in the tuti related either to 
m ant ra m a h es va ra , mantresvara, or mantra, he is able to attain 
the siddhis corresponding to these states. 

164. 1 he dream state is considered to be an instrument, or rather, a 
door, by the help of which one is able to arrive at the right form ot 
knowledge. 

165. The supreme consciousness externally assumes threefold nature. 

4 hese are the object of knowledge ( rupam ), the instrumentality 
indicated in the sentence above by the expression ""by means of 
sight,” while the word ahatn indicates the subject of experience. 
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Therefore, the subject knows the object by means of the instru- 
ment, i.e., sight. However, the supreme subject (para) permeates 
and remains above these three. 

Chapter Ten 

166. According to this system, there exists a subtle energy which func- 
tions to hold all the principles ( tattvas ) in their respective places. 
For example, the principle earth is held by the subtle energy called 
dhdrika. As the function of this energy is to contain or stop the 
earth, it is also called nivrtti. Similarly, the subtle energies called 
pratisthd, vidya, and scintci are active in other principles or in 
groups of them. 

167. Anda sphere, or egg, is that which serves as the wall separating 
one sphere from the other. They are also called coverings or veils 
(i dvarana ) which do not allow one sphere to penetrate another. 

168. This is to say that the qualities, such as smell, taste, touch, etc., 
belonging to earth and other tattvas exist also in the sakti tattva; 
however, their existence is not in the gross form but in the subtle. 
This is the reason why Siva is ritually worshipped in the phallic 
form made of five different elements. 

169. The principle called Siva is free from any sorts of mutations, limi- 
tations, or thought constructs. 

170. This is to say that transcendence cannot be an object of meditation. 
If an object of meditation were to exist in it, it would not be tran- 
scendent. Therefore, the kald that functions in the lower level, just 
below the highest, is known as sdntd. However, Siva is beyond 
sdnta ; therefore, no name is suitable to describe the Immutable One. 

171. Anything that shines as knowable remains existing for some time, 
but when the quality of being an object of knowledge disappears 
from the heart of the yogin, that which remains is known as thirty- 
six principles. Even if, for the purpose of teaching, in that state, 
the divine is conceived as the thirty-seventh principle, then upon 
the disappearance of even this objectivity from it, the divine is 
conceived as the thirty-eighth principle. 
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172. When the whole scheme of thirty-six tattvas is grouped into nine 
divisions, then their names are prakrti, purusa, niyati, kdla, maya, 
vidyd, Isvarci, sadasiva, and Siva. 

173. The worlds are perceived as objects of knowledge shining in three 
different forms of knowable objects. They are: kald, tattva, and 
bhuvcina . In the same way, when they rest in the subject, they are 
also threefold, i.e., varna, mantra, and pada. 

Chapter Eleven 

174. Abhinavagupta's thesis is, in essence, that consciousness (samvid) 
is a perfect unity, full and unchanging even when taking the forms 
of all manifestations and activities. What is contained in the first 
ten chapters of this work constitutes a short-cut for a small number 
of truth-seekers who, according to this system, have been pursuing 
spiritual perfection over many lifetimes. The significance of this 
knowledge for others is made clear in this chapter. 

175. It is stated in the Bhagavadglta that the fire of knowledge burns 
the karma of all deeds. For one undergoing the experience of past 
deeds, it is necessary to remain involved in actions whose fruits 
are to he experienced in the future. The doer has to experience t e 
results of past actions gradually, not all at once. There is no en to 
the cycle of deeds or their results, and for this reason the descen 
of grace ( saktipdta ) needs to be discussed. According to the posi 
tion represented here, when Sakti ‘opens up in one s own se 
right knowledge dawns spontaneously. 

176. Karmasdmya occurs as a result of balance of two mutually oppo 
site past actions. Both of these actions possess exactly equal power, 
and therefore restrict each other from producing any fruit. Accor 
ing to this theory, saktipdta takes place when these two deeds are 
balanced and their results neutralized. 

177. According to the teacher Khetapala, that sakti whose nature is to 
restrain ( nirodhikd ) arrests the mala. When impurities (mala) 
become perfectly ripened, the above sakti becomes inactive, and 
the proper manifestation of knowledge and action occurs. This cul- 
minates in the decent of grace ( saktipdta ) on a seeker. 
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178. When the Lord assumes the form of bound being by accepting the 
limitations of time, space, etc., this does not entail any differentia- 
tion in His innermost nature. 

179. The term jhatiti means ‘without delay,’ that is, taking recourse 
directly to anupdya. 

180. The term ‘by gradual process’ ( kramena ) refers to a method of ini- 
tiation, performance rituals, etc. 

181. This is the Saiva explanation of the nature of the descent of grace. 
In the process of manifestation, the supreme Lord (Paramesvara) 
creates limited beings by concealing ( tirobhava ) His own Self 
through kancukas, tattvas, and the malas. He reveals his own Self 
by bestowing saktipdta on limited souls. The entire process of con- 
cealment and revelation is the result of the autonomy ( svdtcintrya ) 
of the Lord. 

182. This is to say that the autonomous and omnipresent Lord is impar- 
tial and therefore there is no object, activity, or person that He 
prefers over others. 

183. As it is stated, the right kind of teacher (guru) is considered to be 
equal to Bhairava. This is because he possesses the fullness of self- 
realization as well as the right understanding of the meaning of the 
sdstras. 

184. Although sakti is present everywhere, it has different forms with 
different effects: as jyesthd-sakti, it leads one to the ultimate goal; 
on the other hand, the ghord and ghoratard-saktis, that is, the 
fearsome and the terrible, lead one toward worldly existence. 

Chapter Twelve 

185. Vlras are Saiva practitioners deemed to have attained mastery over 
the senses and a high level of spiritual development. 

186. The procedure of external bathing is as follows: keeping the mind 
steadily concentrated on the mantra given to him by the guru, one 
should follow the track of the cows while dust is still present in the 
air. One is supposed to enter, and should make three strides in the 
dust created by the cows. This is known as pdrthiva bath. In the 
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same way, one should purify the whole body, beginning with head 
and ending with feet, by uttering the mantra of Siva with its five 
limbs (Tsana is the head, Tatpurusa is the face, Aghora is the heart, 
Vamadeva is the hidden parts of the body, and Sadyojata is the 
whole body). Then, having cleansed the body with the mantra, one 
should plunge into the water repeating the mantra of Siva with its 
auxiliary parts. This is known as bathing with water. Taking ashes 
from the sacrificial fire, one should burn impurities present on the 
head, face, heart, genitals, and the feet with it while uttering the 
mantra “ phat .” When this is done one should throw a handful of 
these ashes on the head while repeating the mantra of Siva with its 
five limbs. This is known as bathing with ashes. One should move 
back and forth in the pleasing air, remembering the mantra, given 
to him by his guru, in his heart. This is known as bathing with air. 
One should bring the mantra into one’s mind and should remain 
concentrated there fixing his concentration on the void ( akasa ). 
T his is known as bathing in the void. One who immerses oneself in 
the light of the sun and the moon, identifying himself with Siva, is 
cleansed of all impurities. This type of bathing is called soma and 
arka. The last type of bath is bathing in the Self ( atma ). In the Tan 
trdloka, Abhinavagupta describes it in the following way. The 
very Self is the supreme Lord himself: it is free from disciplines 
established in spiritual texts. It is like a great lake in extension an 
depth; the universe should dissolve therein, upon which one 
becomes pure and the cause of purification for others. 

187. The expression “ tatratatra ” refers to the five faces of Siva, i.e., 
Isana, Tatpurusa, etc. One is to first identify with these five faces 
of Siva, upon which one attains full absorption into Siva. 


Chapter Thirteen 

188. I he author begins this chapter, which deals with initiation, by 
describing the procedure for selecting a suitable place for worship, 
mantra repetition, and practice of yoga. He discusses this topic in 
Chapter 15 of his TA, verses 80-1 15ab. At the very beginning, 
Abhinavagupta points out that only when one is serene and well- 
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disposed in his heart ( bhcivam prasannam alocya) is he suitable to 
perform worship, and only then should he proceed to the place of 
worship. 

189. In TA 15: 1 14a — 115b, Abhinavagupta describes the place where 
the worship should take place: “The suitable place — tor either 
attaining perfection or liberation with regard to the practice of 
worship, mantra repetition, or attainment of samadhi — is the one 
where heart is inclined toward beauty and at peace.” 

190. The land of Aryans is between Himalaya and Vindhyacala. 

191. Karaka is a term, used by Panini in his Astadhyayi , which denotes 
various participants in action presented by a sentence. The closest 
equivalent in other classical and some modern languages is a word 
‘case,’ such as nominative, genitive, accusative, ablative, etc. 

192. Abhinavagupta, who advocates the theory of the supreme nondual- 
ity, has to account for ritual action, which consists of factors or 
participants in action presented by a sentence ( karaka s ), which 
because of their perceived distinction could be construed as con- 
tradicting nonduality. This was certainly the opinion of Samkara- 
carya and other Advaita Vedanta thinkers; Abhinavagupta dis- 
agreed with this understanding and argues that action, distinction, 
change, etc., are also included within consciousness. To illustrate, 
we can take the example of the following sentence: 1 offer water 
from the sacrificial pot to Lord Siva with a spoon in the place of 
worship. The factors here are: the agent of acting, the object of the 
act, its instrument, its point of ablation, and the location of the act 
of worship. For Samkaracarya, the supreme reality cannot be of 
the same order as that of objective existence which is transient in 
nature. The Brahman is the transcendent, immutable, and partless 
reality, and all subjective and objective phenomena are only 
appearances possessing no real existence. The Brahman is without 
attributes and as immutable, it cannot be subject to action. The 
attribute of changeability is the most important characteristic of 
objective existence, and therefore ever-changing empirical exis- 
tence must have a ground on which all these changes take place. 
The same, of course, applies to the ritual action, which, as we have 
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seen, consists of the factors or the participants in action described 
by a sentence. For Abhinavagupta, on the other hand, the supreme 
reality, which consists of prakdsa and vimarsa, even in the process^ 
of externalization, remains established in its own Self, ‘relishing^ 
( camatkara ) the bliss of ‘fullness’ ( purnata ), and ‘independence 
( svatcintrya ) of its own essential nature, which is in no way over- 
shadowed by the external manifestation. The lower aspect of cre- 
ation is a contracted form of that supreme consciousness, which, 
through the activity of mdyd sakti, assumes limited forms, thus 
bringing into existence the notion of duality. Thus, the su P r ^™ e 
reality consists as much of differentiation as it does of unity, 
differentiation always remains within that I-Consciousness an 
therefore is never separate from it. Thus, unlike Sarhkara or 
whom action is always binding, Abhinavagupta accepts action, 
such as the ritual activity, as potentially liberating. 

193. In TA 15: 161, Abhinavagupta describes the role and the 

of sacrificial vessel in Tantric ritual in the following way. A t ^a 
which is touched by the drops of the water contained in the sac ^^ 
cial vessel becomes in fact pure. What other kind of purity 
there ever be but that of the touch of the rays of the sun o 1 - n 
Furthermore, “As the Lord said in the Mdlinlvijayottcira an ^ 
the section dealing with the sacrificial vessel, it is necessary^ 
careful not to conceive anything as not being purified by i • ^ 

thing is purified by it and what is impure becomes pure 
162 — 163ab.) However, the impurity only belongs to t “ e 1 
knowing subject abiding in mdyd and is not the essentia n 

things: “Here we speak of impurity from the perspective o 

souls and of their systems. The essential nature o a 
remains in fact always the same, without changing rotn 
was earlier or what is conceived to be’ (TA 15. 163c 

194. All the various factors which constitute a ritual action attain id en 

tity with Siva through the process of the placement of the sy a es 

( nydsa ). 

195. This is to say that direction depends on how the forms are arranged 
in space. 
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196. Here begins description of inner worship. In the course of this 
worship, one is expected to bring one’s body, mind, void, and 
prcina into identity with Siva. See TA 15: 295b— 312. 

197. This is the reference to muladharacakra , which, according to TA 
15: 297cd, is located four fingers below the navel. 

198. Here begins what Abhinavagupta calls ‘the external sacrifice 
because the disciple, after attaining identity with Siva through var- 
ious ritual acts, should project his consciousness externally in the 
vital breath, void, and up to the external plane. 

199. There are eight purificatory rites and six deities. Therefore, the 
number becomes forty-eight. 

200. For greater details in regard to the conventional rules and their 
detailed description, see TA 15: 521-611. 

201. See TA 15: 576. 


Chapter Fourteen 

202. Putraka or spiritual son is a type of initiation in which a disciple is 
adopted as a successor of a teacher. 

203. Parivara or family refers to the group of subordinate deities cen- 
tered around the main deity. 

204. This refers to the doors of the place where the rituals are per- 
formed. 

205. For more details regarding the procedure of ‘The Adoration of the 
Door’ (dvdrdrcanam) see TA 15:184 — 190. 

206. Abhinavagupta talks at length about the nature of animal sacrifice 
• n TA 16:28-72. There, by quoting various scriptures, he points 
out that any type of animal killing, such as for profit, a wedding. 
or sport, is not allowed except in the course of sacrifice {yaga). 
According to him, killing consists of separating an animal that still 
possesses each of the three impurities ( malas ) front the vital 
breath. On the other hand, the ritualistic sacrifice of an animal is 
not killing because, in the course of the ritual, the animal is first 
separated front three impurities, and thus it is separated front its 
body. Thus, for Abhinavagupta. ritual sacrifice of an animal is a 
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form of initiation which joins the animal with the higher principles 
and tor the purpose of propitiating God. 

207. The nirbija type of initiation is given to those judged incapable of 
following the set of rules of post-initiatory conduct ( samayapdsa ), 
as for example children, those who are dull, old people, women, 
those attached to their wealth, the sick, and so on. They attain lib- 
eration on account of their devotion to the teacher, deities, and 
scriptures. On the other hand, the scibijci type of initiation is given 
to those who have the gift of reason, are capable of tolerating toils 
and difficulties, and are therefore capable of following the set of 
rules of pre-initiatory conduct. 

Chapter Fifteen 

208. The initiation described in this chapter is given to a dying person. 
Ordinarily, the initiation is not given to all, and one desirous of 
initiation needs to show his devotion to teacher, deities, or scrip- 
tures. This devotion is, in turn, seen as an indication of the descent 
of grace ( saktipdta ), and saktipdta is perceived as a definite sign 
that one is suitable for initiation. The conditions under which the 
teacher is expected to grant initiation to a dying person are 
described by Abhinavagupta in the TA 19: 4 — 6: When in a dying 
person, the fall of even weak power is awakened — whether he is 
taken by devotion to a teacher and others: whether the fall of grace 
is through work of friends, relatives, etc.: whether he has been 
indeed regular (samayin) but has not obtained the supreme initia- 
tion; whether, already having obtained it, he desires to leave as 
soon as possible his vital breaths, desirous of going away— the 
teacher should provide for him the initiation of immediate depar- 
ture, free from impurities. However, the teacher must be careful 
not to give initiation to a person whose impurities (in a l (is) haven t 
reach maturation, or to one whose karma hasn t been exhausted 
(sesak a nn ika vigrahe ) . The commentator explains this compound 
to mean: one who is not about to die, that is, one whose prdrab- 
dhakarma hasn’t been fully exhausted. 

209. Manna is the place where the feeling of the connectedness with 
the body remains present. 
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210. According to the Tantrdloka, this is done by means of the nyasa, 
using the ksurikd and other mantras. 

211. That is, at the time of leaving one's body. 

212. Abhinavagupta describes the nature of brahmavidyd initiation and 
the qualifications a teacher needs to have to perform this kind of 
initiation in the following way: “This initiation, which provides 
exit from the body, must be performed by a teacher who is experi- 
enced in yoga. How could one who has not practiced various 
prdnaydma exercises be in a position to affect it” (TAl9:23cd — 
24ab). (The brahmavidyd) is in a position of producing its effects 
automatically, such as the purification of the principles, etc. The 
teacher, thanks to the power of ritual action and mantras, can thus 
join the disciple with the supreme principle (tattva). Even if a 
teacher hasn't practiced yoga, he is nevertheless in a position to 
execute the initiation that provides immediate exit from the body, 
thanks to the power of ritual action, mantras, and meditation. 

213. According to Abhinavagupta, both the samayin and purtka are 
entitled to recite brahmavidyd. By this recitation, the dying person 
receives the samaya type of initiation. See TA 19 :31. 

214. The meaning of the expression sapratyaya is ‘with signs or with 
giving signs,' as, for example, a person’s dead body is re-animated 
by the power of mantra and lifts itself, etc. 

215. This is the type of initiation which, according to TA, gives hope to 
foolish individuals. It is described by Abhinavagupta in TA 20:2-7: 
The teacher, completely intent upon reciting appropriate mantras, 
must meditate on his right hand in the form of a triangle of fire, 
completely flaming, resplendent with the phoneme of fire, stirred 
by a wheel of winds, and must place there any seed and meditate on 
how it is burning, both in the hand and within his heart. In this way 
the seed, consumed by the heat of a multitude of “phut" mantras 
enlivened by the phonemes of fire “ra,” loses every seminal quality 
and is now incapable of germinating. At the same time, by virtue of 
this same procedure, based on the power of mantras, meditation, 
and rituals, the three malas (dnava, nibylya, and karma) are also 
‘burned’ in the sense that they are no longer in a position to furnish 
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their products. This initiation, which has as its purpose the destruc- 
tion of the seed, was described to me by the venerable Sambhunatha 
in his benevolence. The teacher, out of mercy, can also join the seed 
to Siva. The initiation is, in fact, full of splendor (sudipta), and is in 
a position to grant liberation also to vegetable life. 

216. This particular type of initiation, which reduces or eliminates the 
weight of a disciple, Abhinavagupta connects with the five stages of 
repose, that is, pragananda, udbhava, katnpa, nidrd, and ghurni 
described in Chapter Five of Tantrasdra. In TA 20: 14-15ab, he 
clarifies: “The leap ( udbhava ) is due to relief, caused by an eclips- 
ing of the corporeal influence ( dehagraha ). The body is essentially 
constituted by the elements of earth. When the teacher, thanks to 
the mantra of lightness, which will be explained later, meditates on 
the disciple rising into the air, he loses his earthly qualities. 

Chapter Sixteen 

217. As we have seen earlier, it is the aspirant’s devotion to the teacher, 
deity, or sastras which would entitle him to receive initiation, as 
this devotion is perceived as a clear sign of saktipdta. However, in 
the case of the deceased or the absent one, this is obviously impos 
sible. Yet, the teacher would perform such an initiation if he cou 
in some way infer that saktipdta had descended on such a person. 
The signs of this type of saktipdta are, for example: strong feelings 
that a teacher himself, for some unknown reason, had or a 
deceased or absent soul, or the strong persistence of the fami y 
that advocated initiation. 

218. Abhinavagupta describes a procedure called ‘application of the 
great net’ ( mahdjjdla prayoga) in some detail in TA 21. 
However, the intricacies of this procedure remain unknown because 
the aedrya would receive oral instruction from his own teachei. 
The purpose of this procedure was rescuing departed souls who, foi 
one reason or another, did not received initiation during their lives. 
A teacher would first catch the desired soul, draw him into the net, 
then reinstate him into a figure made of kusa grass, which repre- 
sented his body, and then grant him liberation through initiation. 
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Chapter Seventeen 

219. We have already seen that a disciple is joined to a different princi- 
ple in the course of initiation. To which principle one is joined will 
depend on the school of thought whose initiation one receives. 
However, according to the Trika school, other schools of thought 
do not possess the knowledge to enable a disciple to attain identity 
with Siva. Therefore, those who have received initiation into what 
the followers of Trika consider inferior sects should be first dis- 
joined or drawn away from the principles that they were joined to 
by the previous initiation, and then initiated again. The process of 
transcending the inferior doctrines is accomplished gradually 
through a succession of steps: the descent of grace, the removal of 
impurities, the desire to find the right teacher, initiation, knowl- 
edge, the abandonment of that which is to be avoided, immersion 
into that which is to be accepted, giving up the sphere of the enjoy- 
able. and the removal of the limitations created by anavamala. For 
details, see Chapter 22 of the Tantrdloka. 

220. Abhinavagupta gives the names of the genetic mantras 
C sddhdrandh mantrah) in TA 22: 20. They are seven in number 
and their names are: pranava or mantra aum, mdtrka, may a, vyo- 
mavyapl, sadaksara, bahurupa, and the eye mantra ( netra ). 
According to TA 22: 15 — 17a, this is what a teacher says to one who 
is about to embrace Saivism and receive initiation: “This one was 
once a follower of other disciplines but is now inspired by your 
blessing; therefore bestow your grace ( saktipdta ) upon him, so that 
this abandonment of other doctrines does not become a source of 
doubt for him, which will oblige him to practice rights of atone- 
ment. And having attained identity with you, may he quickly 
achieve perfection and liberation." 

Chapter Eighteen 

221. In TA23:3-4, Abhinavagupta explains that a spiritual guide 
should transmit his own power ( svadhikara ) to a disciple whom he 
thinks is at the point of being in possession of well-practiced 
knowledge. “The one," continues Abhinavagupta, quoting Kdmi- 
kdgama, “who does not possess this knowledge is not a teacher. 
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even if he has been anointed and has passed through the various 
stages, such as samayin, etc.” Furthermore, the only criterion for 
the selection of a new teacher is knowledge. Abhinavagupta writes, 
“The teacher who creates a new teacher must therefore select an 
individual of full and perfect knowledge, without considering any 
other characteristic, such as place, family, conduct, and body.” TA 
23: 16b — 17a. 

222. In TA 23: 31—32, Abhinavagupta describes the responsibilities of a 
newly consecrated teacher in the immediate period after his initia- 
tion. He writes: “The new teacher, after having obtained consecra- 
tion, must meditate and recite the entire complex of mantras estab- 
lished in the scriptures for a period of six months so that he 
becomes one with them. Having attained identity with th z mantras, 
and having taken possession of the potency of mantra ( mantra - 
virya), he finally becomes able to cut the bonds. Therefore, he 
should spare no effort to attain identity with the mantras." 

223. In the Tantraloka, Abhinavagupta explains that Brahmans, Ksatri- 
yas, Vaisyas, eunuchs, women, Sudras, and any other kinds of per- 
son desirous of initiation should be initiated without being asked 
their caste. However, the teacher should take this into consider 
ation at the time when knowledge is imparted to them. Further 
more, the teacher, who is the basis of knowledge, should set seven 
sessions. These sessions are: initiation, explanation, compassion, 
friendliness, contemplation of the sastras, unification with Siva, 
and giving away of food, etc. See TA 23: 20b/23a. 

Chapter Nineteen 

224. As lor the purpose of this rite, Abhinavagupta writes. This type 
of initiation affects the purification of the subtle body ( puiyast 
aka). H the puryastaka does not exist, then there is also no heaven 
or hell.” TA 24:20-21. 

225. The point here is that the entire procedure performed by teacher 
that will be described in the following lines is performed to estab- 
lish firm conviction on the side of the ignorant ones. The entire 
performance by the teacher, according to Abhinavagupta, is not 
helpful in any way in attaining liberation. See TA 24:15b-16a. 
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226. Here begins description of sraddhadlksd, or post-mortem initiation. 
Abhinavagupta discusses it in Chapter 25 of his TA based on the 
authority of the Siddhayoges'varlmata Tantra. This rite must be per- 
formed on the third, fourth, and tenth day after death, every month 
in the first year. After that, it should be performed once every year. 

227. In TA 25: 4 — 6, Abhinavagupta clarifies: “This done, the teacher 
must take in hand, first of all, the offering ( nciivedycitn ), and after 
having meditated that in this offering abides sakti of the nature of 
food in the form of potency instrumental in nourishing, he must 
conceive that the dead person for whose sake this rite is performed 
is penetrated by it. The bound part in the form of enjoyable of this 
dead disciple must then be offered by a teacher to the enjoying sub- 
ject in identity with him. In this way, the disciple becomes Siva.” 

Chapter Twenty 

228. This vague statement can only be understood if we read it along 
with its corresponding section of the TA, which is Chapter 26. In 
the beginning of this chapter, Abhinavagupta explains that all the 
types of initiation presented up to now, including the last sacra- 
ment, have as their goals purification, enjoyment, liberation, or 
both enjoyment and liberation. Jayaratha, in his commentary, clar- 
ifies that the initiation which has enjoyment ( bubhuksuh ) as its aim 
is structured so that it is not in a position to directly grant libera- 
tion without first granting the fruition (of the desired enjoyments). 
°n the other hand, the mumuksuh type of initiation, such as that of 
a spiritual son, etc., grants liberation precisely because it is devoid 
°f the necessity of prior fruition. Furthermore, this type of initia- 
tion can be either the sabija or the nirbija type. Only those who 
received the sabija type of initiation are expected to follow a cer- 
tain set of rules for the rest of their lives. On the other hand, those 
deemed incapable of following these rules receive the nirbija type 
of initiation, which in itself includes mantras capable of purifying 
the bonds of post-initiatory rules {samayapdsa). 

229. Mantras should be received in the course of ritual and should be 
kept secret. The practitioner should attain identity with the 
Potency of the mantra ( mantravlrya ), without which mantras 
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remain ineffective. Furthermore, mantras should be received 
directly from a teacher who has himself attained identity with the 
potency of the mantra, and not from some book. In TA26: 
20— 24ab, Abhinavagupta writes: 

“The fundamental rule is the following: namely, the man- 
trie form is not to be revealed by the teacher to the dis- 
ciple in written form, especially in our system, which 
is superior to all. The mantras are of the nature of pho- 
nemes, and phonemes are of the nature of reflective con- 
sciousness. They can be transmitted to the disciple only if 
it is not separated from the consciousness of the teacher. 
Written mantras are, on the other hand, stripped of their 
potency and therefore unreal. Because of the conven- 
tional meaning which clouds them, their natural splendor 
doesn’t manifest from books.” 

However, it has been stated in the Siddhayogesvarimata 
that those who, in spite of adopting mantras from books, 
attain identity with its potency, are purified by Bhairava 
and spontaneously initiated. “Once mantras have been 
invoked,” continues Abhinavagupta, “it is necessary to 
satisfy them and propitiate them with flowers, liquor, 
offerings of food and incense, proportionately to the 
fate, devotion, and capabilities of the worshipper. The 
sakti , ndda , and other mantras, which are especially fer 
vent, must be satisfied with liquor, meat, and blood at 
the beginning, and only afterwards with flowers, incense, 
etc.” (TA 26:51b— 53a.) 

230. The unmanifest or avyaktalinga is one that has been spontaneously 
formed in nature. Among all the types of unmanifest Ungas, those 
not made by human hand are considered to be the most excellent 
ones. Therefore, these types of lingas are highly recommended lor 
the purpose of ritual worship. However, manifest, or vyakta lingas, 
can also be used in rituals, Abhinavagupta writes: The teachei 

can, if he wishes, install a manifest linga ( vyakta ) in the form ot an 
image or painting found in a picture or book, made ot wood, gold, 
or crafted by an expert and initiated artist” (TA 27:19b— 20a). 
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Lingcis can be made of various materials, such as “little stones, 
gems, pearls, flowers, food, clothes, and perfumed substances. 
Lingcis of stone created by artists, and so also those of metals, with 
the exception of gold ones, should be avoided” (TA 27: 12 — 13). 
Abhinavagupta points out that various measures, given in various 
texts, regarding the size and shape of lingcis, and other concerns, 
are of little importance because: “The lingo which grants the 
desired fruit is in fact only the one that has been illuminated by 
mantra, animated by its noble potency” (TA 27: 14b). 

231. With the previous section, the instructions for the types of rituals 
that are indispensable observances ( nitya ) has been completed. In 
this section, the description of occasional observances ( naimittika ) 
begins. Abhinavagupta derives the word ‘ parva ' from two roots: 
the first root, 'prd which means ‘to fill,' is combined with the suf- 
fix 'van: The other root is ‘ parv which also means ‘to fill'; thus a 
celebration of a festival day is called ‘ parvadinam ,' because on 
that day consciousness attains fulfillment. 

232. According to the Siddhayogesvarimata, the other name for the 
sacrifice of the wheel ( cakraydga ) is murtiydga. The cakraydga or 
murtiydga is of five types. Abhinavagupta writes: 

The sacrifice of the wheel is of five types, namely: soli- 
tary ( kevcila ), coupled ( ycimala ), mixed ( misra ), cou- 
pling of the wheel ( cakrayuk ), and mingling of heroes 
( virascuhkara ). The solitary, in this context, is one in 
which only the teacher take part; the mixed is one in 
which disciples also take part, along with their wives; 
the coupled is of two kinds, based on whether the women 
who participated were wives or hired courtesans; the cou- 
pling of the wheel is so-called because this is the type of 
sacrifice associated with the wheel, which because of the 
unification of saktis grants all desired fruits; finally the 
sacrifice in which everybody participates is called min- 
gling of the heroes. (TA 28: 78b-82a.) 

233. One is supposed to perform the offering of the sacred thread ( pavi - 
traka) to make up for any deficiency and neglect of his responsibil- 
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ity regarding the teacher, scriptures, or for any transgression of the 
rules ( samayci ), or for those who failed to celebrate a festival day 
( parvadinam ) or any of the occasional or indispensable observances. 

234. Abhinavagupta outlines the procedure applied when a teacher 
explains the meaning of scriptures to disciples according to Chap- 
ter 52 of the Devydyamala Tantra. 

235. Abhinavagupta lists ten types of teachers capable of explaining the 
scriptures: “Each of these ten types of teachers has assumed a 
human body and possesses a particular mental disposition, but are 
all identical with Siva, although they are different from each other 
through knowledge and action. They are all dedicated to the scrip- 
tures, to worship, to the initiation rites, to sexual union, meat, and 
liquor. There are secondary divisions among these due to possess 
ing different mental dispositions, such as tranquility (calmness), 
anger, or patience, etc.” (TA 28: 391a-393.) 

236. As we have seen, the spiritual teacher is worshipped in most of the 
other sacrifices, but in all of these instances this worship is an 
accessory part of the sacrifice. On the other hand, this ritual is 
primarily devoted to satisfying or pleasing the teacher. 

Chapter Twenty-One 

231 . In this chapter, Abhinavagupta gives a brief outline of his under 
standing of the nature, meaning, and purpose of the agamas or 
scistras. This summary is brief and cryptic, and therefore t tcu 
to comprehend without prior knowledge of the correspon ing c ap 
ters of the Tantrdloka, Is va rapra tyabh ijn a vim a rsin i , or suua 
p ra tya bh ij n d vi vrti vim a rsin i. 

238. The entire universe is the expression of consciousness, which con- 
sists of prakdsa or manifestation, and vimcirs'd, which is t e 
knowledge of prakdsa in its collective and particular aspects. In a 
narrower sense, this vimarsa is language, which takes the form of 
the various digamas. 

239. In the last three chapters of his TA, Abhinavagupta discusses the 
nature of the sdstras or agamas at length. The title of Chaptei 35 is 
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k The Union of all the Sastras.’ In it, Abhinavagupta presents his 
vision that brings together the great variety of agamic texts, both 
Hindu and non-Hindu. In his analysis, he grants all of them the 
status of being authoritative or being a valid means of gaining 
knowledge ( pramcina ). However, he arranges them in a hierarchi- 
cal order, placing the Trika sastras at the apex. 

240. For Abhinavagupta, there is only one dgama from which all the 
others emerge. This broad acceptance of all sastras requires him 
to attempt a reconciliation of their differences. In order to accom- 
plish this, he points out that all of them bring about the promised 
fruit. In this way, Samkhya gives to its follower the knowledge to 
discriminate between purusa and prakrti. Similarly, the follower 
of Buddhism attains the buddhi tattva, but only the Trika grants 
full and complete liberation to those who are entitled ( adhikdri ). 
For Abhinavagupta, an adhikdri is one who possesses firm faith in 
a given dgama. Another question that arises here is: if it is true 
that all dgamas emerge from one and the same source, then why is 
it necessary to perform a ritual of conversion, such as ‘reclamation 
of lihga' ( lihgouddhdra )? Abhinavagupta explains: 

In the body of one single doctrine, as for example, in the 
Vedas, it happens that its followers, in order to attain to 
superior degrees or ranks, must submit to special rites 
of purification. The same thing can be said in regard to 
our tradition, as for example, in the case of the reclama- 
tion of the lihga, etc. In other words, in the way in which 
one belonging to a lower asrama cannot enjoy the fruits 
which come from the upper asrama, in the same way, a 
follower of the Pahcaratras, etc., cannot attain the iden- 
tity with Siva. (TA 35:28-29.) 

241. In TA 35: lb-2a, Abhinavagupta defines prasiddhi as a type of 
knowledge that is necessarily based in an omniscient knowing sub- 
ject and is the basis of all human activity. 
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